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ABSTRACT
This Thesis challenges notions that have dominated biblical scholarship
for more than a hundred years. Up until the end of the twentieth century,
scholars uniformly believed that the concept of a suffering Messiah was not part
of early first century CE Judaism. Instead, It was believed to a be a Christian
creation. There is, however, startling evidence of messianic precursors to Jesus,
including one who is introduced as the 'Prince of the Congregation' in recently
published fragments of the Dead Sea Scrolls. This is not surprising since the
authors of the Tanakh lay the groundwork for an evolving and malleable concept
of Messiah or “anointed leader." The recent archaeological discovery of Hazon
Gabriel, or the Gabriel Revelation, has provided substantial proof of syncretic
evolution between Judaism and Christianity. Concurrent research shows the
parallelism between Judaism and the larger Hellenic religious traditions of the
first-century BCE, including the absorption of a Hellenic messianic archetype.
This Thesis discusses how this symbiotic interaction between a Jewish Messiah
and Hellenic savior archetype filtered into Christianity through a Jewish thought.
The findings of this Thesis deepen understanding of the Jewish community of the
first century BCE through first century CE and the evolving messianic
expectations of various Jewish groups including first century CE Christian
converts.
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CHAPTER ONE
INTRODUCTION

The ancient stone known as the Gabriel Revelation lay before me under
dim lights and a thick plate of glass as I read the exhibition’s translation of a
standout line: “In three days…” The stone was part of the Israel Museum’s “I am
Gabriel” Exhibition during the winter of 2014. A simple tourist visit had brought
me to the museum, but as I read the translation of this stone, I understood the
enormity of the repercussions the stone represented. This cracked yet legible
stone, spoke of things and prophecies remarkably similar to the Christian New
Testament, but dated to the first century BCE. I wondered why I had never heard
of this discovery and whether this was just the tip of something much bigger.
The seed that would be this thesis was planted that day and now stands fully
grown as this paper.
The premise of this thesis is that during the Late Second Temple Period
the concept of a “suffering Messiah” was more prevalent and widespread in
Judaism than previous scholarship has accepted. I intend to show that Jewish
messianism incorporated the idea of a prophetic figure who suffers before the
First Jewish Revolt, and that it is not a Christian concept but instead a firmly
rooted Jewish concept that was itself influenced by the Hellenism of the second
and first centuries BCE. In short, the Jewish messiah figure and accompanying
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expectations changed and evolved as Jewish thought incorporated and was
influenced by Hellenic religion and philosophy – that is, until the founders of the
Christian faith adopted pre-existing Jewish messianic thought in the first century
CE. I would argue that in response to Hellenic religion, Judaism syncretized the
Messiah figure with Greek, and then Roman, ideas, which directly resulted in the
Christian founders adopting the exegesis of those interpretations.
One of the critical debates of the field centers upon the extent of the
Messiah figure in Jewish theological thought. Therefore, I will begin my
discussion with the canonical books of the Tanakh and the earliest elaboration
these books had on the concept of a messiah. Even here, at the creation of the
idea of a Messiah, Jewish prophets were acclimatizing Judaism to the actions of
foreign powers and their culture. Once I establish the groundwork that the
Messiah figure was a prevalent figure in Jewish theological thought, I will address
the more controversial debate whether the figure could be a ‘suffering Messiah’.
Finally, this paper will show how it is more likely than not that Church founders
consciously adopted, absorbed, and identified these Jewish messianic ideas
about a sacrificial redeemer savior into Christian writings. I would argue that it is
even probable the historical Jesus believed he was a messiah figure.
This debate has far-reaching implications for the understanding of the
development of the Jewish and Christian faiths. Discussing it illuminates the
mentality in the Levant that ultimately led to the First Jewish Revolt. It requires a
reassessment of long held scholarly conclusions in light of a significant amount of
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newly discovered textual and material culture. However, because the matter
deals with antiquity scholarship may be slow to adapt to new conclusions. It is
my hope that the forthcoming discussion brings a new perspective to the
dynamic and hardly static analysis of how religions - especially the three great
monotheistic religions - evolve and interact with each other in completely
unexpected ways.
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CHAPTER TWO
ASSESSMENT OF THE LITERATURE OF THE FIELD

Until the Twentieth Century, the study of messianism was equated with
the study of Christianity. Nineteenth Century scholars tended to emphasize the
originality of these concepts as arising from Christianity. For the last twohundred years, the study of messianism focused almost exclusively on the
messianic characteristics of Jesus and his presentation to readers in New
Testament (NT) writings. As late as 1913, the NT scholar, Wilhelm Bousset
argued that Jesus was the only historically divine Messiah because of the
influence of pagan converts to Christianity.1 His work influenced scholarship for
decades. However, the discovery of the Dead Sea Scrolls (DSS) in 1947, led
scholars to examine the messianism found within the texts, and reassess what
messianism meant to the Jews of the first century. This has not been a
straightforward task since the very definition of Messiah is debated and its
qualifications and ascribed titles are still hotly contested. Only toward the end of

1

Bousset, Wilhelm. Kyrios Christos; a History of the Belief in Christ from the Beginnings of
Christianity to Irenaeus, translated (Nashville: Abingdon Press, 1970); Smith, William Benjamin.
“POLYXENA CHRISTIANA. A REVIEW OF BOUSSET’S ‘KYRIOS CHRISTOS.’” The Monist 26,
no. 2 (1916): 267–298, 273
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the Twentieth Century did the debate even include the concept of a suffering
Messiah as a possible belief of late Second Temple period Jewish thought.
A history of the literature of this field stretches back two millennia. Scribes
and scholars have written tomes on exegetical examination of the Jewish texts
that make up the Tanakh and the books that constitute the Christian New
Testament. However, since this paper will focus on the late Second Temple
period (516 BCE to c. 70-73 CE), it is fitting to begin with the significant literary
collections of the period - an era Protestant biblical scholars would later label the
intertestamental period.2
The most significant literary collection of the period was the Septuagint,
the first Greek translation of the Tanakh. Jewish tradition holds that seventy-two
scholars, six translators from each of the twelve tribes, were brought together on
the island of Pharos where they produced the Greek translation of the Hebrew
bible in seventy-two days. Although this has all the characteristics of a legend,
there is no doubt that the Tanakh was translated into Greek circa 250 BCE for
use by the Greek speaking Jews of Alexandria, Egypt.3 Nor is there any doubt
as to the enormous importance of the translation to the Jews of the diaspora.

Jeremy Royal Howard, “The Origin, Transmission, and Canonization of the Old Testament
Books,” in Holman KJV Study Bible: King James Version of the Holy Bible, Blum, Edwin A, and
Jeremy Royal Howard, eds., (Nashville: Holman Bible Publishers, 2012), LX; Harrington, Daniel
J. Review of Review of The Intertestamental Period (TSF-IBR Bibliographic Study Guides) by
STEPHEN F. NOLL. The Catholic Biblical Quarterly 49, no. 1 (1987): 157–58
3 Erskine, Andrew. A Companion to the Hellenistic World / Edited by Andrew Erskine. Blackwell
Companions to the Ancient World. Ancient History. Oxford ; Blackwell Publishing Lt, 2003, 12;
David O’Brien, “The Time Between the Testaments,” in NIV Study Bible: New International
Version, ed. Kenneth L. Barker (Grand Rapids, Michigan: Zondervan, 2011), 1574
2
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The Septuagint rapidly disseminated and became the go-to scriptural collection
for Jews outside the Levant. And by the time the Septuagint was created the
Jewish people had decided that no books written after circa 400 BCE were to be
regarded as Scripture, although they could still be significant and valuable.4
Modern Jewish scholars believe that the canonization of the Tanakh was gradual
and began long before the Rabbis, although it may not have reached its final
stages until the first century CE.5 This gradual process was not meant to express
consistency; instead, it was a process that made a deliberate effort to include
varied viewpoints of ancient Israel.6 In discussing this variety of viewpoints, one
must in turn, examine the second most important literary collection of this period:
the Apocrypha.
The Apocrypha, a collection of books written between 200 BCE and the
early first century CE, discuss various aspects of Jewish religious and national
life for the period after 400 BCE.7 The name is derived from the Greek word for
“hidden.” The Apocryphal works may have been included in the Septuagint, but
they were never considered Scripture by any sect of ancient Judaism and they

4

Josephus, Flavius, William Whiston, and Paul L. Maier, The New Complete Works of Josephus,
“Against Apion, Book 1” Rev. and Expanded ed. (Grand Rapids, MI: Kregel Publications, 1999),
939
5 Eiselein, Gregory, Anna Goins, and Naomi J. Wood. Studying the Bible: The Tanakh and Early
Christian Writings (New York: New Prairie Press, 2019), 8-9; Marc Zvi Brettler, “The
Canonization of the Bible,” in The Jewish Study Bible: Jewish Publication Society Tanakh
Translation, 2. ed., Berlin, Adele, ed. (New York: Oxford Univ. Press, 2014), 2158
6
Ibid, 2158
7 Jeremy Royal Howard, “The Origin, Transmission, and Canonization of the Old Testament
Books,” in Holman KJV Study Bible: King James Version of the Holy Bible, Blum, Edwin A, and
Jeremy Royal Howard, eds., (Nashville: Holman Bible Publishers, 2012), LX
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were never stored in the temple, a tell-tale sign that they were not thought to be
inspired by God.8 However, because of their inclusion in the Septuagint, the
Apocryphal books entered the Christian canon and remained there until the
Reformation. At that point Christian scholarship diverged. The Roman Catholic
Church reaffirmed their canonical status at the Council of Trent (1546 CE) and
the First Vatican Council (1870 CE), while the Protestants of the Reformation
excluded them from their canon.9 Nevertheless, their authenticity and historical
importance have never been in question.
The third relevant literary collection of the era was the Christian New
Testament (NT). Although there is much debate as to the exact dates most of
the letters and Gospels were written, there is unanimous consent that the
Gospels, Epistles of Paul, Book of Hebrews, and Book of Revelations were
written by the end of the first-century CE.10
Until the Reformation, the historiography of all three literary collections
was mostly wrapped up in literal and anagogical interpretation, yet there are
some noteworthy textual and historical analyses that contributed to the literature
of this field. We know that as early as 180 CE the famed apologist Irenaeus
appealed to the authority of 22 of the 27 New Testament books in his writings

8

Ibid, LX
David O’Brien, “The Time Between the Testaments,” in NIV Study Bible, NIV Study Bible: New
International Version, ed. Kenneth L. Barker (Grand Rapids, Michigan: Zondervan, 2011), 1574
10 Brown, Raymond E. An Introduction to the New Testament: The Abridged Edition (New Haven:
Yale University Press, 2016), 3; Jeremy Royal Howard, “The Origin, Transmission, and
Canonization of the NEW Testament Books,” in Holman KJV Study Bible, 1567
9
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and thereby helped to set a precedent for future canonization.11 In the early third
century, Eusebius of Caesarea wrote Ecclesiastical History (312 CE), which
related the first comprehensive history of Christianity and named all 27 books of
the modern NT as Scripture.12 Eusebius’ book is remarkable as the first attempt
to ascribe a beginning to Christianity. In doing so, Eusebius committed the
cardinal historical mistake of making an “idol of origins,”13 in that his history
begins with the historical Jesus and negates anything that came before.
Unfortunately, Eusebius set a precedent followed by many other writers and
historians well into the second millennium CE. As late as 1909, Frederick
Cornwallis Conybeare, Professor of Theology at the University of Oxford, wrote
Origins of Christianity with the same singular focus on events that came after the
historical Jesus and on none before.
Following Eusebius’ Ecclesiastical History, the Roman Catholic Church
commissioned the scholar Jerome to translate the Bible into Latin. Completed in
382 CE, this translation was named the Vulgate, from the Latin editio vulgate, or
“common version.”14 Jerome’s translation made use of the Septuagint and the

Jeremy Royal Howard, “The Origin, Transmission, and Canonization of the New Testament
Books,” in Holman KJV Study Bible: King James Version of the Holy Bible, Blum, Edwin A, and
Jeremy Royal Howard, eds., (Nashville: Holman Bible Publishers, 2012), 1567
12 Jeremy M. Schott, “General Introduction,” in The History of the Church, 1st ed., 1–32. A New
Translation (Oakland: University of California Press, 2019), 2; Jeremy Royal Howard, “The Origin,
Transmission, and Canonization of the NEW Testament Books,” in Holman KJV Study Bible,
1567
13 Bloch, Marc. The Historian’s Craft (New York: Vintage Books, 1953), 29
14
Bowker, John. “Vulgate,” in The Concise Oxford Dictionary of World Religions (Oxford
University Press, 2003); Jeremy Royal Howard, “The Origin, Transmission, and Canonization of
the NEW Testament Books,” in Holman KJV Study Bible, 1567
11
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various existing Latin translations of the time, but he quickly realized that the
Septuagint had several flaws. He began translating the entire Tanakh from the
original Hebrew versions, a process he completed circa 405 CE. During that
interval, in 393 CE and 397 CE the Councils of Hippo and Carthage held that that
the NT canon was definitively twenty-seven books.15 Jerome’s access to and
realization of the accuracy of the existing proto-Masoretic texts is a reminder that
parallel historical and exegetical analyses were being prepared by Jewish
scholars at the same time Christian scholars were compiling translations of the
Christian bible.
These Jewish scholars were part of the classical rabbinic period which
covers nearly a millennium from the first-century CE to the eleventh-century CE.
Beginning with the destruction of the temple in 70 CE, the classical rabbinic
period is divided into four periods.16 The first period is named tanna’im from the
Hebrew concept of “repeating” traditions. It began around 70 CE and extended
into the early third century. It is during this time that the Mishnah was compiled
in its final form by Rabbi Judah ha-Nasi around 200 CE.17 The Mishnah, which
means “oral instruction,” is a compilation of the written records of oral
discussions of various Jewish laws.

15

Jeremy Royal Howard, Holman KJV Study Bible, 1568; McDonald, Lee Martin, and James A.
Sanders, The Canon Debate (Peabody, Mass: Hendrickson Publishers, 2002), Appendix D-2
16
Yaakov Elman, “Classical Rabbinic Exegesis,” in The Jewish Study Bible: Jewish Publication
Society Tanakh Translation, 2. ed., Berlin, Adele, ed. (New York: Oxford Univ. Press, 2014), 1860
17
Ibid, 1862
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The second period is named the amora’im. Beginning in the early third
century CE and lasting until the sixth century this period is considered the
Talmudic era. The Talmud consists of pericopes of the Mishnah with
accompanying commentary called the Gemara (“learning”).18 The Talmud was
first compiled in the late third century in the region of Palestine and later in
Babylonia in the sixth century. This is noteworthy as evidence of the continued
relevance and communication of the Jewish presence in Mesopotamia with the
larger Jewish diaspora.19 These religious works were not compiled in empty
vacuums and were instead the product of constant symbiotic development
between the regions.20
The third period, savora’im, extended only for a short time through the
sixth century and was followed by the final period, the ge’onim, which began in
the sixth century and ended in the eleventh. This period is considered the
medieval era of interpretation and is marked by the creation of systematic legal
commentary on the Talmud.21 The period established the groundwork for
modern Jewish hermeneutics, which puts an emphasis on comparison of texts
according to rabbinical tradition.22

18

Ibid, 1862
Nikolsky, Ronit, and Tal Ilan, Rabbinic Traditions Between Palestine and Babylonia (Leiden,
Netherlands: BRILL, 2014), 2-3
20
Jerome’s Vulgate translation shows, Christian scholars were well aware of the work of Jewish
scholars, and vice versa
21
Yaakov Elman, “Classical Rabbinic Exegesis,” in The Jewish Study Bible: Jewish Publication
Society Tanakh Translation, 2. ed., Berlin, Adele, ed. (New York: Oxford Univ. Press, 2014), 1861
22
Ibid, 1859
19
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On the other hand, the Latin Vulgate served as the basis for translation of
both the Tanakh and NT into several languages including Arabic, Spanish, and
even English. The first complete English language version of the Bible dates to
1382 and was translated by John Wycliffe and his followers.23 However it was
the Protestant Reformation that began a radical change to not only translate the
Vulgate into the vernacular, but to use other sources to verify translation. Martin
Luther produced the first complete translation of the Bible from the original Greek
and Hebrew into German in 1534 CE. Soon after other translations spread
throughout Europe, but these Scriptures were more than just translations. They
also excluded the Apocrypha of the Vulgate, and Luther went even further by
dividing his translation into two classes of canons with the books of Hebrews,
James, Jude, and Revelation taking second class status. Luther’s reservations
did not spread beyond his translation, but they are symbolic of the monumental
change in form that the Reformation had brought upon Scriptural compilation.
For the next few centuries translations proliferated until some nineteenth century
scholars argued definitive statements could finally be made about the Scriptures
and the era in which they were composed. This was generally accepted until an
archaeological discovery of monumental importance rocked the foundations of
accepted Scriptural form and exegesis.

23

Wansbrough, Henry. The Use and Abuse of the Bible: A Brief History of Biblical Interpretation
(London, UNITED KINGDOM: Bloomsbury Publishing Plc, 2010), 122
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In the mid-twentieth century a fourth notable literary collection of the
Second Temple period was discovered. It was an unheard of literary collection
that came into the light of day in 1947 CE. Collectively the unearthed cache of
manuscripts and fragments of documents are named the Dead Sea Scrolls
(DSS). Their discovery heralded a tremendous shift in what was believed about
Jewish written history. Before the discovery of the Scrolls the oldest extant text
of the Book of Isaiah was the Ben Asher codex from Cairo dated to 895 CE.24
Remarkably, the Great Isaiah Scroll from one of the caves of Qumran predates
this codex by a millennium, which provided scholars the ability to analyze the
development of scripture over that period. The result was that with some
singular differences, the scriptures were surprisingly the similar25 Evidently,
scribes had diligently copied the scriptures over one-thousand years. But how
had these texts remained hidden for so long? The answer to this question is
important because it also integral to how the writers of these texts saw
themselves within the larger Hellenic/Roman world.

Uncovering The Scrolls
Beginning in early 1947, a young Bedouin shepherd, Muhammad edhDhib, found seven scrolls in a cave near Khirbet Qumran on the northwest shore

Vermès, Géza, ed., “Introduction,” in The Complete Dead Sea Scrolls in English. Rev. ed.
Penguin Classics (London: Penguin, 2011), 15.
25
Longacre, Drew. “Developmental Stage, Scribal Lapse, or Physical Defect? 1QIsaa’s Damaged
Exemplar for Isaiah Chapters 34-66.” Dead Sea Discoveries 20, no. 1 (January 2013): 17–50
24
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of the Dead Sea. The cave, labeled by academics as Cave 1, is difficult to reach
in an inhospitable area and therefore was the perfect reservoir for safekeeping
the scrolls.

Figure 1. Qumran Cave One (1Q) (photo credit: Alexander Schick,
Israel Antiquities Authority)

The scrolls found here were very well preserved and protected by tall clay jars
with intact lids. The Bedouin sought to sell these scrolls and found two different
antiquities dealers willing to purchase them.26 Later that year, the dealers sold
the purchased scrolls to the Hebrew University’s Professor of Jewish
26

García Martínez, Florentino, ed. The Dead Sea Scrolls Translated: The Qumran Texts in
English. 2nd ed. (Leiden; Grand Rapids: E.J. Brill ; W.B. Eerdmans, 1996), xxxvi; Israel
Antiquities Authority, The Leon Levy Dead Sea Scrolls Digital Library, “The Dead Sea Scrolls Discovery Sites.” https://www.deadseascrolls.org.il/learn-about-the-scrolls/discoverysites?locale=en_US
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Archaeology, E.L. Sukenik, and to Mar Athanasius, head of the Syrian Orthodox
monastery of St. Mark in Jerusalem.27 Sukenik quickly published his findings,
while Athanasius entrusted the scrolls he purchased to resident scholars of the
American School for Oriental Research in Jerusalem. Sukenik published two
papers on the scrolls entitled Hidden Scrolls from the Judean Desert and
concluded that they were the product of an ascetic sect, the Essenes, known
from the writings of Josephus and Pliny the Elder.
Soon after, in 1949, a unit of Jordan’s Arab Legion guided by Captain
Phillipe Lippens of the United Nations Armistice Observer Corps confirmed the
location of the cave where the Bedouin had found the scrolls. Thereafter, a team
led by the French Dominican archaeologist and biblical scholar, Father Roland
de Vaux, investigated and retrieved hundreds of leather fragments.28
Upon realizing the value of the scrolls, the Bedouin continued their search
for more and found many more caves with scrolls located within. Overall,
between 1951 and 1956 ten caves were discovered in addition to the original
Cave 1.29 The last cave, Cave 11, was discovered in 1956. These ten caves
held tens of thousands of scroll fragments.

27

Vermes, The Complete Dead Sea Scrolls in English, 2
This development of locals finding ancient items, intermediaries purchasing them, and finally,
scholars investigating is a recurrent theme in biblical archaeology and should be kept in mind
when other items of questionable provenance are discussed later in this paper. After all,
expeditions are temporally limited by funds while locals live in the area, know it well, and have an
incentive to sell those items they find. This incentive is both a blessing and a curse as it can lead
to the discovery of priceless treasures, but also encourage looting or fraud.
29
Vermes, The Complete Dead Sea Scrolls in English, 2
28
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By 1953, De Vaux appointed an international team of scholars to begin the
publication of the unpublished Scrolls. As the team began their work at the
Rockefeller Museum in Jerusalem, Geza Vermes, Professor Emeritus of Jewish
Studies and Emeritus Fellow of Wolfson College, Oxford, published his
dissertation, in which he proposed the Maccabean theory as the origin of the
sectarian Scrolls.30 The still widely accepted theory holds that the Scrolls which
detailed community rules and which described a rift between a Teacher of
Righteousness and Jewish political leadership originated to the time of the
Maccabean high priest Jonathon or Simon (161 BCE to 135 BCE). The theory
made use of cryptic allusions in the manuscripts to the historical origins of the
Community. The Scrolls declared a priest called the Teacher of Righteousness,
who was persecuted by a Jewish ruler called the Wicked Priest, as the founder of
the Community.31 This theory fit neatly into the almost unanimous agreement
that the Scrolls dated to the last centuries of the Second Temple period, and so,
the second century BCE to first century CE.
Father de Vaux and his team continued their work but began restricting
access of the unpublished texts to the team. This cloak of secrecy led to a
dearth of publishing that continued even after the death of Father de Vaux in
1971. His successor as editorial chair was the French Dominican scholar, Pierre
Benoit, but despite this change in leadership the lack of publishing continued.

30

Vermes, Geza. Les manuscrits du désert de Juda. 2ème éd. Tournai [et autres] (Paris:
Desclée, 1954), dissertation in French; Vermes, The Complete Dead Sea Scrolls, 4
31
Vermes, The Complete Dead Sea Scrolls in English, 3
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There were occasional monographs, although considering the massive find of the
1950’s, this was wholly inadequate. Criticism of the continued secrecy and lack
of progress steadily grew in academic circles despite the passive approval of the
status quo by the Israeli Antiquities Authority (IAA).32 However, in 1991 under
pressure from the Israeli parliament, the IAA lifted all restrictions and any
research scholar wishing to access the photographic archive was allowed
access. Since 1992, the number of periodicals and monographs on the DSS has
steadily increased.33
The question then arises: what was found and what is the state of DSS
texts? The answer is startling. Most scrolls were written in Hebrew, a smaller
portion in Aramaic, and only a few in ancient Greek.34 All the books of the
Masoretic Text (MT) were found in the DSS save Esther. The Book of Daniel,
widely believed to have been written in the mid-second century BCE was extant
with eight manuscripts, a sign of how highly esteemed this apocalyptic literature
was regarded by the inhabitants of Qumran.35 Other works found in the DSS
included the Apocrypha and Pseudepigrapha such as the Book of Enoch.
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33
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34
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35
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Finally, a large cache of sectarian DSS were found which were composed by the
Qumran Community themselves.
As a result of universal access to all these Scrolls, contemporary
publications began to take sharp turns from long held beliefs. Some scholars,
such as Paolo Sachi, immediately delved into the apocalyptic nature of several of
the Scrolls and their implications for understanding subsequent Christian
apocalyptic literature.36 Sacchi’s conclusions differ from the mainstream
definition of ‘apocalyptic’ but his critical eye toward the term’s definition bolsters
the idea that as a construct there may be many writings which could be
considered apocalyptic, that previously had not been treated as such. However,
it was John J. Collins, Professor of Old Testament Criticism and Interpretation at
Yale University, who began delving into messianism as a recurring feature of
apocalypticism. In Apocalypticism in the Dead Sea Scrolls (1997), his exegesis
begins with the Dead Sea Scrolls, continues with Judaic scripture, and discusses
the filtering of the genre into Christianity all within the context of messianism.
Collins has become one of the foremost authorities on the subject since
the publication of his work. In Jewish Cult and Hellenistic Culture: Essays on the
Jewish Encounter with Hellenism and Roman Rule (2005), Collins adeptly
describes Jewish messianism during the Hellenic Period. The analysis of this
period leads up to the apocalyptic literature of the first century CE under Roman
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rule. Collins’ in depth description of the Hellenic Period’s religious components
expounds on a syncretism which is usually ignored in the study of Jewish
messianism. In “Not One World but Two: The Future in Jewish Apocalyptic
Literature” (2019) Collins further elaborates on the apocalypticism of the DSS
with an in depth exegesis of 4 Ezra.37 Even more importantly, the article ties
Second Temple period Judaism and Zoroastrianism as religious traditions that
heavily influenced each other. Collins’ developing work over the decades since
the DSS became accessible is emblematic of the evolving theories surrounding
Judaism, messianism, and their interactions with surrounding Hellenic religions.
Other scholars, having gained access to the DSS, have drafted even more
compelling arguments about Jewish messianism during this period. Up until the
end of the twentieth century scholars uniformly believed that the concept of a
suffering Messiah was not part of early first century CE Judaism. It was wholly
believed to a be a Christian creation; scholars such as Vermes, for instance,
argued that the idea of a suffering Messiah was not widespread.38 However, in
1999, Michael O. Wise, Professor of the Hebrew Bible and Ancient Languages at
University of Northwestern, St. Paul, argued in The First Messiah: Investigating
the Savior Before Jesus that the DSS contained the words of a precursor
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Messiah. He focused on the texts which together are called the Thanksgiving
Hymns. Following Wise, in 2000, Israel Knohl, Professor of Biblical studies at the
Hebrew University of Jerusalem, posited that the idea of a Messiah was not only
prevalent throughout the Jewish Levant, but that the historical Jesus was just one
example of the suffering Messiah.39 Knohl’s work differentiates from Wise’s
work in that he asserts a different historical character, Menahem the Essene,
was a messianic leader killed by Roman soldiers during a revolt that broke out in
Jerusalem in 4 BCE.40
What both scholars share is the argument that the idea of the Messiah
was firmly rooted in Jewish thought well before the historical Jesus.41 Moreover,
Both argue that Messianism can be found within texts in the Dead Sea Scrolls.
Most scholars, like Lawrence H. Schiffman, Professor at New York University,
still believe there is no messianism in the DSS, and that to read that into the
Scrolls is to erase their completely Jewish character.42 Some scholars, like
Eileen M. Schuller, Professor of Religious Studies at McMaster University,
reviewed Knohl’s book and specifically took issue with his interpretations of the
DSS texts.43 Despite the pushback, Knohl and Wise have made an important
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contribution in suggesting that a messianic precursor to Jesus may have existed
and that a suffering characteristic was part of this messiah’s attributes.
In addition to works focusing on Jewish apocalyptic literature, other
twenty-first century works have taken a wider analysis of Judaism as a whole.
Scholars have continued to point to a healthy interconnectivity between what
were believed to be very distinct factions within Judaism. In Imperialism and
Jewish Society (2001), Seth Schwartz’s analysis of Jewish society between 200
BCE to the fall of the Second Temple, provides an all-encompassing history of
Judaism. Schwartz takes a countervailing position from most scholars by
arguing that despite the diversity of religious perspectives in Judaism, the
ideological mainstream was very powerful.44 He rejects the idea of Judaism as
multiple and holds that – despite the tendency of some scholars to describe the
religious diversity in the first century as “Judaisms” – the prevalent mainstream
held sway under one “Judaism.”45 Schwartz’s emphasis on a prevalent
mainstream pre-70 CE is one I agree with and will elaborate on with respect to its
views on messianism.
One intriguing factor about the idea of a religious mainstream is that it had
to accommodate the ideas expressed by the group that authored Gabriel’s
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Revelation. In 2007 Ada Yardeni and Binyamin Elitzur introduced to the
academic world the text of Gabriel’s Revelation, a stone tablet with lines of paleoHebrew text written in ink.46 The authors dated the tablet to the late first-century
BCE based on linguistic features. Critically, the text of the tablet mentions
several messianic figures and alludes to a type of important messianic event
after three days.47 Not since the discovery of the DSS has such a noteworthy
artifact been discovered.
For the next few years, the publication of the artifact produced a plethora
of books and articles addressing the implications of the stone. Most scholars
have come to agree on the translation of the text and the stone’s authenticity,
although there are voices that take issue with its provenance and therefore its
reliability as an authentic first-century BCE work.48 Nevertheless, the stone is
only one piece of evidence in a larger discussion on symbiotic relational
development between first-century BCE Judaism and later Christianity. Other
scholars such as William Horbury, Professor Emeritus of Jewish and Early
Christian Studies at Cambridge University, continued to consider the issue of
messianism as it arises in Jewish and Christian tradition. In Messianism Among
Jews and Christians: Biblical and Historical Studies (2016), Horbury's primary
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focus was the Herodian period (40 BCE-70CE) and the era of the New
Testament. He also presented a historical look at messianism in the Apocrypha,
pseudepigrapha, and Pauline letters. Of particular interest to my research was
his analysis of suffering and messianism in synagogue poetry.
While Gabriel’s Revelation has energized the scholarly search for
syncretic developments between Judaism and Christianity, concurrent research
has investigated the parallelism between Judaism and the larger Hellenic
religious traditions of the first-century BCE. Spearheading this trend with
Redemption and Resistance, Markus Bockmuehl, Dean Ireland's Professor of the
Exegesis of Holy Scripture at Oxford University, specifically considered the figure
of a suffering savior in the Hellenistic world by compiling the works of several
scholars on the subject.49 This compilation considered the possibility of a
messianic archetype in the Hellenic world that may not have been called
‘Messiah’. Since then, scholarship has continued to countenance the notion that
in the Hellenic world, religions like Judaism evolved in a symbiotic way through
constant interactions. Importantly, Messianism was no exception to this
symbiosis of religious development.50
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CHAPTER THREE
STATEMENT OF RESEARCH AND ANALYTICAL METHODOLOGY

The methodological characteristics of this Thesis will be moderately
positivistic. While I believe scientific dating and archaeological tracing of
provenance provides the researcher with close certainties, the limited amount of
information available to us from the centuries before the First Jewish Revolt
require an acknowledgment of probabilities of knowledge instead of hard truths.
In addition, I intend to use both inductive and deductive interpretation of primary
documents and archaeological evidence to reach exegetical conclusions.
The hermeneutical methodology of this Thesis will be a textual and
historical criticism of relevant messianic texts. Textual criticism is concerned with
the basic task of establishing, as far as possible, the original text of the
documents based on the available materials.51 Here my criticism will focus on
the literature, their translations, and various developments of those texts. My
historical criticism will put the texts in light of the Hellenist and Roman world in
which the texts were written. It will also require comparative analysis of
contemporary religious traditions and their influence on the authors of these
texts. And although I will not be directly translating texts to partake in philological
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criticism, all the significant scholars in this field do delve into this approach.52
Their consensus or debates will form a significant component of my exegetical
analysis.
This Thesis will focus on the texts written by authors of the second century
BCE through late first century CE as well as the accepted works of the Tanakh
that are heavily cited in the new texts of the Second Temple Period. Therefore, a
book like First Isaiah, which was composed in the eighth century BCE, becomes
a focus of this paper when passages are heavily quoted by Second Temple
period groups such as the Essenes.
I must also note that once I began researching this subject, it became
apparent that the debates are somewhat contentious, and therefore I believe a
wary and careful positivist methodology is necessary. When possible, I focus on
verifiable dating, such as carbon dating, and relevant weight should be accorded
to texts whose perspective is closer to the event described than further away. As
a conservative analysis is warranted, I would not reach a definite conclusion
unless a preponderance of the evidence favors a particular viewpoint. Barely
substantiated theories abound in this field and to bring some levelheadedness to
this subject matter requires a probability standard of preponderance.
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Applying this methodology, I begin exegetical analysis with canonical
works and uncontested material artifacts. I also refocus on apocalyptic literature
that could be interpreted as having messianic implications (including the
scriptural books of Daniel and Isaiah), even if in general the books are not
classified as apocalyptic but prophetic. As discussed above, the newest
scholarship on Jewish messianism has made claims I agree with although it
represents a minority viewpoint. After re-treading this ground, I proceed to
include what I believe is evidence of a suffering Messiah in the 1st Century BCE
Mediterranean world outside of traditional Jewish eschatology.
As to the analysis of Christian texts, I will be limiting exegesis to those
texts likely created on or before 70 CE. When scholarship is relatively evenly
split as to authorship and date of creation, both possibilities are analyzed. The
fall of Jerusalem and the destruction of the Temple is a watershed moment in
Jewish consciousness that serves as a marker differentiating the messianism
that came after from that which came before.53 The Book of Revelation, which
has been contentious since antiquity, has a wide range of possible creation, from
70 CE to 100 CE, so it will be serve as the final example of the fully developed
Christology that closed the century.54 With respect to the Gospels, all are
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considered since there is a debate as to whether they were created shortly
before or after 70 CE though there is no debate regarding the epistles of the
Apostle Paul: the consensus is that they were all written before 70 CE. It must
also be noted that the methodology of this paper does not equate Christology
with messianism. While Christology as a designation does incorporate messianic
expectations, especially the claim that the historical Jesus was the Jewish
Messiah, the terms Messiah and messianism are separate and distinct terms
whose definition changes depending on the author and the period the author
lived in.55
As an overarching structure this paper works from the deduction that
societies are the product of social interaction.56 These interactions between
individuals and groups lead to a complex web of relationships that produce a
society. If this seems like a generalization, it is to the extent that it will only be
done with a healthy dose of skepticism. For example, the preponderance of
available evidence may allow for a generalization as to the customs of the
Essenes while not allowing for that deduction to apply to Jewish society as a
whole. However, because this paper’s period of focus is millennia ago,
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generalizations will sometimes be necessary. This is not new to the field
considering the average ancient Greek author has fewer than twenty copies of
his work still in existence and they come from no sooner than five hundred years
after they were created.57 The ancient historian Titus Livy wrote 142 volumes on
the history of Rome but only 35 survive in their entirety today.58 Therefore, the
strength and reliability of the texts this paper analyzes will be determined from
this relative standpoint.
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CHAPTER FOUR
THE TANAKH AND JEWISH MATERIAL CULTURE: NEVI’IM

The Jewish Tanakh is divided into three canonical divisions with the
second canonical division being the Nevi’im or Prophets. The Nevi’im is
comprised of eight major works and twelve minor works (Twelve Minor
Prophets).59 It should be noted that contrary to popular perception, the Prophets
were not predominantly forecasters of the future.60 They were primarily
perceived as intermediaries between God and the people, as well as change
agents attempting to bring society in line with God’s commandments. It is within
several of these books that the messianic concept took original form and
thereafter assimilated into the DSS and the NT.
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The Book of Isaiah
The Book of Isaiah stands out as the most cited prophetic text in rabbinic
literature.61 It is also the most cited book of the Tanakh by the authors of the
NT.62 Isaiah lived in the eighth century BCE and probably spent most of his life
in Jerusalem.63 The book contains two distinct sections and most modern
scholars believe chap. 40-66 (Deutero-Isaiah) were composed during the
Babylonian exile in the sixth century, while chap. 1-39 (First Isaiah) were
composed by the historical Isaiah.64 However, for purposes of this paper it
should be noted that verses in both halves have been interpreted as having a
messianic component and there is the intriguing peculiarity of verbal parallels
used in both halves.65 There are no less than 25 Hebrew words or forms found
in Isaiah, in both sections of the book, that are found in no other biblical text.66
Strictly from a linguistic perspective it is a work of literary art.
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There are several verses that later Christian authors, such as the Gospel
writers, cited as prophetic fulfillment of the historical Jesus’ messianism.67
Putting aside the literal and anagogical interpretation of these verses by religious
authorities, what is important to this paper is the fact that the writers were using
the Book of Isaiah as a relevant and respected authority on messianism. To
bolster their claim that the historical Jesus was a Messiah they heavily cited
Isaiah. Their audience therefore must have also held the book in high esteem,
otherwise it is futile to cite a book that the audience knows nothing about or does
not hold as authoritative. Confirmatory evidence of how the book was held as
having messianic and apocalyptic implications by first century Judaism was also
found in Qumran. The only complete book found in the DSS was the Book of
Isaiah and more fragmentary copies of the book were found at the site than any
other canonical book, except for Psalms and Deuteronomy.68 Even today,
rabbinic commentary cites part of Isaiah as holding messianic implications.
Therefore, Isaiah has a long exegetical history as an authoritative text defining
messianism, especially for the late Second Temple period.
Part of the importance of Isaiah is in how it helps to define the Messiah as
it was understood in the Second Temple period. The term Messiah derives from
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the Hebrew word “mashiah,” which means “anointed one.”69 The anointing of
priests was required in Exodus 28:41, a book generally agreed to have been
written in the fifth century BCE, although it probably described religious rituals
much older than the date the book was penned. It was considered a solemn act
of consecration that used oil and therefore the literal Hebrew meaning of
mashiah follows, “fill the hand of.”70 The term was also used with respect to
kings as they could also be “anointed” with oil. The most relevant example of this
was King David, the second king of ancient Israel, whose anointing is described
in 1 Samuel 16:13. However, the term began to be used in conjunction with
apocalyptic literature and prophecy as early as the book of Isaiah.
For example, Isaiah 2:2-4 presents the reader with an eschatological
poem, which is also found, with minor variations, in the Book of Micah, one of the
twelve minor prophets of the Nevi’im:
The word that Isaiah son of Amoz prophesied concerning Judah and
Jerusalem:
In the days to come, the Mount of the Lord’s House, shall stand firm above
the mountains and tower above the hills; and all the nations shall gaze on
it with joy…Thus He will judge among the nations and arbitrate for the
many peoples, and they shall beat their swords into plowshares and their
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spears into pruning hooks; Nation shall not take up sword against nation;
They shall never again know war.71
(Isaiah 2:2-4 JPS)
The eschatological ideal future described here is a recurrent theme in
messianism and in Isaiah the divine pronouncement of the poem is followed up
in Chapter 9 with a description of a figure that will help bring forth this divine age:
For a child has been born to us, a son has been given us. And authority
has settled on his shoulders. He has been named, “The Mighty God is
planning grace; The Eternal Father, a peaceful ruler” – In token of
abundant authority and of peace without limit upon David’s throne and
kingdom, that it may be firmly established in justice and in equity, now and
evermore.
(Isaiah 9:5-6 JPS)
The verbs of this poem are in the past tense, but some interpreters (rabbinic and
Christian) view these verses as examples of the “prophetic past,” a concept that
predicts future events using the past tense because they are as good as done.72
This theological interpretation is not new and interpreting the book as
prophesying a Davidic king to come explains the book’s popularity in Qumran
and with the nascent Christian community of the first century CE.
First Isaiah continues to describe the messianic age throughout all of
chapter eleven. Chapter eleven is a messianic and eschatological poem that
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describes a perfect Davidic king reigning over a world that will have peace and
tranquility.73 Of particular interest for interpreting messianic expectations are the
verses that describe this leader:
But a shoot shall grow out of the stump of Jesse, a twig shall sprout from
his stock. The spirit of the Lord shall alight upon him: A spirit of wisdom
and insight
(Isaiah 11:1-2 JPS)
Jesse was King David’s father and therefore this section is speaking of the
messianic figure as a king from the Davidic dynasty. The messianic age is
further described as a time when the Messiah:
Shall judge the poor with equity and decide with justice for the lowly of the
land…the wolf shall dwell with the lamb, the leopard lie down with the
kid…the cow and the bear shall graze, their young shall lie down together;
and the lion, like the ox, shall eat straw…In that day, the stock of Jesse
that has remained standing shall become a standard to peoples – Nations
shall seek his counsel
(Isaiah 11:4-10 JPS)
From these excerpts we can deduce that the messianic age, as envisioned by
Isaiah, is not a perfect age without poor or unjust people, but an age where the
Messiah will always render accurate and fair judgments.74 Whether the
description of animals acting outside their nature is rhetorical or a literal
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expectation, the idea expressed is definitely one of an age where violence is
limited. The messianic poem ends with a reaffirmation that the Davidic king will
act as a prophet for all nations and honored as such.75
First Isaiah’s apocalyptic sections also parallel its messianic descriptions.
The description of the end of days should not be considered as separate from the
messianic age but as concurrent with the rule of the Messiah. This pattern
repeats itself in all subsequent books of the Tanakh as well as most noncanonical Jewish works found in the DSS. Therefore, any analysis of the
Messiah as a universal figure also requires an analysis of how each writer or
prophet viewed the apocalyptic age.
Isaiah describes the new apocalyptic order as one that emerges after the
self-deception that clouds the nations disappears:
He will destroy on this mount [the Holy Land] the shroud that is drawn over
the faces of all the peoples and the covering that is spread over all the
nations: He will destroy death forever. My Lord God will wipe the tears
away from all faces and will put an end to the reproach of His people over
all the earth
(Isaiah 25:7-8 JPS)
Some scholars believe the reference to death ending is an allusion to the mass
killings committed by the Assyrians in the eighth century BCE, while others
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believe it is an allusion to a messianic age without any death whatsoever.76
Whether the writer intended a literal or metaphorical interpretation, the text is
accepted as God’s triumph over death as part of the apocalyptic age.

Deutero-Isaiah
If Deutero-Isaiah was written by a different author than the 8th Century
prophet of First Isaiah, he probably wrote Deutero-Isaiah in Babylonia shortly
before the fall of Babylonia to the Persians in 539 BCE.77 The messianic texts in
this part of Isaiah switch from a focus on a messianic king to a messianic servant
of God. However, the verses in question make it clear that this is still a leader
who will bring forth the apocalyptic age described in First Isaiah:
This is My servant, whom I uphold, My chosen one, in whom I delight. I
have put My spirit upon him, he shall teach the true way to the
nations…He shall not grow dim or be bruised till he has established the
true way on earth; And the Coastlands shall await his teaching…I the
Lord, in My grace have summoned you, and I have grasped you by the
hand. I created you, and appointed you a covenant people, a light of
nations.
(Isaiah 42:1,4,and 6 JPS)
The identity of the servant in these verses is much debated, with possibilities
including the Israelite nation as a whole, as argued by the medieval Rabbi Rashi,
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or the Messiah, as argued by the medieval Rabbi David Kimhi and NT authors.78
What is not debated is that the author of Deutero-Isaiah was describing an
apocalyptic age where nations even far away from Babylonia, e.g. the
Coastlands, would recognize the authority of the Israelite God and “his law
(teaching).”79 What the writer describes here then is a universal apocalyptic age
with a messianic people, or leader, changing the world order not just for the
Jewish people but for nations that are not Jewish. Deutero-Isaiah presents the
ancient world a beginning template of a universal leader, something that would
continue to be developed in later centuries.
Deutero-Isaiah though is not necessarily the first text in the ancient Near
East to describe a leader exhibiting savior traits in times of great duress. In
Egypt, during the New Kingdom the god Shed, Egyptian for “savior,” became
popular after the authority of the state began to fail.80 As Hornung emphasizes,
the role of the savior god as helper to individuals in need increases as the power
of the state decreases. The chaos of the final days of the New Kingdom
provided a rich environment for Shed as savior to take over the functions that in
earlier periods belonged exclusively to the king.81 Whether or not the

Benjamin D. Sommer, “Isaiah: Introduction and Annotations,” in The Jewish Study Bible: Jewish
Publication Society Tanakh Translation, 848; Tremper Longman III, “Isaiah: Introduction and
Annotations,” in Holman KJV Study Bible: King James Version of the Holy Bible, Blum, Edwin A,
and Jeremy Royal Howard, eds. (Nashville: Holman Bible Publishers, 2012), 1185
79 Benjamin D. Sommer, “Isaiah: Introduction and Annotations,” in The Jewish Study Bible:
Jewish Publication Society Tanakh Translation, 849 n. 42.4
80 Hornung, Erik, and Erik Hornung, Conceptions of God in Ancient Egypt: The One and the Many
(Ithaca, N.Y: Cornell University Press, 1996), 212
81
Ibid, 212
78

36

subsequent Jewish prophets knew of this Egyptian god, the recourse to a savior
or supernatural leader is a recurring theme for a people that are undergoing
times of great upheaval. Such was the time of Isaiah during the invasions of the
Assyrian Empire in the eight century BCE and the time of Deutero-Isaiah, if we
accept the ‘two author’ theory, during the Babylonian conquests of the sixth
century BCE.
In Deutero-Isaiah a savior figure also seems to take the form of a sixth
century person and not just some ephemeral future leader.82 In Isaiah 45:1,
Cyrus, otherwise known to history as Cyrus II of Persia, is described as the
Lord’s “anointed one,” i.e., mashiah. Here the “anointed one” has the purpose of
liberating Israel according to Deutrero-Isaiah.83 Once again the reader should be
reminded that the theological idea of the prophetic past allows for both a
proclamation regarding the prophet’s present as well as a proclamation of a
prophetic future to be found within the same passage. Therefore, late Second
Temple period interpreters of Isaiah would have had no qualms interpreting an
anointed Cyrus as prophecy of another, later to come anointed leader.
This leads to one of the most theologically contested passages of Isaiah.
The debate is not a new one and reinterpretations of Isaiah 52 and 53 allow one
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to see how different groups, such as the Essenes, early Christians and Rabbinic
authorities highly esteemed the book of Isaiah while coming to very different
conclusions of what it meant84:
Indeed, My servant shall prosper, be exalted and raised to great heights.
Just as the many were appalled at him – so marred was his appearance,
unlike that of man, his form, beyond human semblance – Just so he shall
startle many nations. Kings shall be silenced because of him, for they
shall see what has not been told them, shall behold what they never have
heard.
(Isaiah 52:13-15 JPS)
The speaker in this case is God who is describing a servant who both ultimately
achieves great things but has a disfigured form.85 The term servant is
interchangeably used in Deutero-Isaiah depending on the passage to refer to
Israel or a promised anointed leader. However, this passage describes a servant
who bears marks of suffering. The term coined for this has been “suffering
servant.” This suffering servant is further described as:
Grown, by [God’s] favor, like a tree crown, like a tree trunk out of arid
ground, he had no form or beauty, that we should look at him: No charm,
that we should find him pleasing. (3) He was despised, shunned by men,
a man of suffering, familiar with disease. As one who hid has face from
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us, He was despised, we held him of no account. (4) Yet it was our
sickness that he was bearing, our suffering that he endured. We
accounted him plagued, smitten and afflicted by God; (5) But he was
wounded because of our sins, crushed because of our iniquities. He bore
the chastisement that made us whole, and by his bruises we were healed.
(6) We all went astray like sheep, each going his own way; And the Lord
visited upon him the guilt of all of us
(Isaiah 53:2-6 JPS)
The above passage requires some comparative analysis with that which was
found in Qumran.86 The Great Isaiah Scroll found in Qumran and the Masoretic
text of the JPS translation are nearly identical, but the passage however exhibits
some subtle differences in verses three and four:
He was despised and rejected by others, and a man of sorrows, and
familiar with suffering; and like one from whom people hide their faces and
we despised him, and we did not value him. (4) Surely, he has borne our
sufferings and carried our sorrows; and yet we considered him stricken,
and struck down by God, and afflicted
(Great Isaiah Scroll 54:3-4, Translated by Prof. Peter W. Flint and
Prof.Eugen Ulrich)87
A cursory comparison makes it clear that the emphasis in the Great Isaiah Scroll
is on suffering and sorrows. This suffering servant is spoken of as an individual,
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but some interpretations hold it symbolizes the entire Jewish people. Others
maintain that the passage describes a pious minority within the Jewish people.88
Key to this paper are those ancient scholars who argued that the passage
referred to the Messiah, such as those who wrote the Targum, Aramaic
translations of the Hebrew Bible with accompanying commentary.89
Ancient Jewish scholars were not alone, as Christian scholars also argued
this passage was a reference to the Messiah, but in the form of the historical
Jesus – a point which Medieval rabbinic commentators devoted considerable
attention to refuting in their interpretations.90 What is not debated is that this
suffering servant is God’s emissary and yet he is allowed to suffer. And he is not
just allowed to suffer but chosen to do so:
For he was cut off from the land of the living, he was stricken for the
transgressions of my people…Yet the Lord was willing to crush him, and
he made him suffer. Although you make his soul an offering for sin, and
he will see his offspring, and he will prolong his days, and the will of the
Lord will triumph in his hand. Out of the suffering of his soul he will see
light and find satisfaction. And through his knowledge his servant, the
righteous one, will make many righteous, and he will bear their iniquities.
Therefore, will I allot him a portion with the great and he will divide the
spoils with the strong.
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(Great Isaiah Scroll 54:8, 10-11, Translated by Prof. Peter W. Flint and
Prof.Eugen Ulrich)91
It should be noted that a trespass offering was the sacrifice of an animal as
required in Leviticus 5:14-6:7.92 Despite the downcast description of suffering,
the passage is clear that the ending is one of vindication for the servant as he is
named among the Great and shares in the “multitude of the spoil.”93 The
passage is also interesting in that it begins, as quoted above in Isaiah 52:13, with
a proclamation of this exaltation before it delves into the suffering of the servant.
What we have then in Isaiah is the beginning mixture of both vindication and
suffering, leadership, and sacrificial offering. Isaiah left generations of future
prophets, and scholars, with the legacy of introducing a chosen servant of God
who nevertheless suffers. It is this conceptualization which eventually develops
into what we call messianism.
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Figure 2. The Great Isaiah Scroll (photo credit: The Israel Museum, Jerusalem)

The Book of Micah
The Book of Micah is set in the latter half of the 8th century BCE and has a
chronology parallel to that of Isaiah.94 The book’s text attributes Micah, a
Morashtite prophet from a town of Judah named Moresheth-gath, as its author.95
As previously mentioned in the Isaiah section, the ancient Near East was
experiencing an international power shift with the Assyrian Empire ascending
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through ruthless military conquest.96

Many scholars attribute much of the book

of Micah to the historical prophet or to someone close to the time mentioned in
the text. However, others note the text includes an explicit mention of the
Babylonian exile and should therefore be dated to the post-monarchic period, at
least in its final form.97 This means that there is no debate that the book was
penned on or before the 6th Century BCE. In this way, the messianic texts in
Micah could be interpreted as the same future hope found in Deutrero-Isaiah.
Chapters four and five of Micah contain a series of apocalyptic texts about
the future. The images of the ideal future are widely different and sometimes
concern the fate of other nations other than Israel.98 Interspersed between the
apocalyptic sections are passages with messianic interpretations that were not
necessarily evident from the plain meaning of the passage:
Thus, He will judge among the many peoples, and arbitrate for the
multitude of nations, However distant; and they shall bear their swords into
plowshares, and their spears into pruning hooks. Nation shall not take up
sword against nation; They shall never again know war.
(Micah 4:3 JPS)
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While the connotation of the passage is that God, will judge, some medieval
Rabbinic commentators identified the judge with the Messiah.99 Christian
commentators agreed but interpreted the text within Christology.100 Scholars
took note how the language of this verse, with minor variations, was also found in
First Isaiah (Isaiah 2:4).101 How both passages are related is uncertain.102
The final passage that Jewish commentators interpreted as messianic
reads:
And you, O Bethlehem of Ephrath, least among the clans of Judah, from
you one shall come forth to rule Israel for Me – one whose origin is from of
old from ancient times. Truly, He will leave them helpless until she who is
to bear has borne
(Micah 5:1-2 JPS)
The reference is unmistakably to David since Bethlehem had always been
identified with the Davidic dynasty.103 Traditional Jewish interpretation of this
passage compared the birth pangs of a woman with the hardships of Israel prior
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to the coming of the Messiah.104 Ulla, a late third century CE Talmudist,
interpreted the passage as prophesying pain and suffering for Israel prior to the
Messiah coming.105 On the other hand, Christian commentators focused more
on the first verse and ascribed a Bethlehem birth to the historical Jesus in their
Christology.106 All ancient scholars made use of the passage to interpret an
expected messianism.
The commentators in Qumran also left exegetical material on Micah.
Unfortunately, (1Q14) “Commentary on Micah,” is composed of only tiny
fragments instead of the full Scroll. What can be gleaned from the exposition is
that the Community interpreted Micah’s references to Jerusalem metaphorically.
They believed the writer of Micah meant the Teacher of Righteousness when he
mentioned the city.107 As disclosed above, most scholars, but not all, believe that
the Teacher of Righteousness was a priest who openly feuded with the Jewish
political leadership of the mid-second century BCE.108

104

Wolff, Hans Walter. Micah: A Commentary, Continental Commentaries Series (Minneapolis:
Augsburg, 1990), 144, “an insignificant town, from which nothing great is expected, is the place of
origin of the new ruler. Yahweh takes up anew his messianic work at an inglorious town.”
105
Ehud Ben Zvi, “Micah: Introduction and Annotations,” in The Jewish Study Bible: Jewish
Publication Society Tanakh Translation, 1201 n, 5:2
106
Wolff, Hans Walter. Micah: A Commentary, Continental Commentaries Series (Minneapolis:
Augsburg, 1990), 126
107
Vermes, The Complete Dead Sea Scrolls in English, 503
108
Ibid, 3 – Vermes ‘Maccabean Theory’ is well received but some scholars such as Michael O.
Wise believe the Teacher is a messianic figure of the 1st Century BCE as described in Wise,
Michael Owen, The First Messiah: Investigating the Savior before Jesus. 1st ed. (San Francisco:
Harper, 1999), regardless of who the Teacher was he is described in messianic terms in the DSS.

45

The Book of Ezekiel
The Book of Ezekiel was written by Ezekiel, son of Buzi, a priest who was
among the approximately ten-thousand citizens of Judah deported to Babylon on
the orders of King Nebuchadnezzar in 598 BCE.109 The destruction of the First
Temple and the exile challenged the exiles to preserve their faith without the
leadership of the priests or a Davidic king.110 And while the passages of other
books also describe the exilic period (586-538 BCE) only Ezekiel delivered his
prophecies while in exile in Babylonia.
Ezekiel exhibits a unity of stylistic features throughout the book that
demonstrate the homogeneity of a single author.111 It is also one of the most
chronologically ordered books of the Tanakh. The highly structured order to the
book begins with (1) pre-destruction oracles, then continues with (2) oracles on
foreign nations and ends with (3) post-destruction oracles.112 With respect to this
paper, the importance is on the post-destruction oracles as they have been
interpreted in proto-apocalyptic and messianic terms by both early Christian and
Rabbinic scholars.113
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Chapter 37 of Ezekiel presents the reader with the prophet’s vision of
reanimated dry bones. Ezekiel has a vision of a valley full of dry bones all the
while God instructs him to prophecy over the bones:
There was a sound of rattling, and the bones came together, bone to
matching bone. I looked, and there were sinews on them, and flesh had
grown, and skin had formed over them…I prophesied as [God]
commanded me. The breath entered them, and they came to life, and
stood up on their feet, a vast multitude.
(Ezekiel 37:7-10 JPS)
Ezekiel’s vision of dry bones has been interpreted by most scholars as
symbolizing the restoration of the people of Israel.114 Although Ezekiel is
speaking metaphorically here, when the doctrine of resurrection began to take
hold in the late Second Temple period, Ezekiel’s vision began to be interpreted
literally. Ezekiel stands out as a book that has been continuously reinterpreted
by religious scholars since its creation in the sixth century BCE. Besides
reincarnation, Ezekiel introduces into Scripture the concept of “son of man.” God
addresses Ezekiel as “son of man” ninety-three times in the book.115 The term
has generated considerable debate as to its meaning. In Ezekiel the term has
been translated as meaning “mortal” or “member of humanity” and therefore
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emphasizing Ezekiel’s mortal status.116 The phrase reappears in another
apocalyptic book, Daniel, but its connotation was undoubtedly messianic by the
time Daniel was penned.117 However, it is no coincidence that the phrase was
used extensively in both books and that both have apocalyptic and messianic
allusions. The phrase eventually finds itself in the NT Gospels, Epistle to the
Hebrews, and the Book of Revelation. The incorporation of the phrase into the
Christian canon is a direct result of those authors accepting the messianic
implication of the phrase from the Book of Daniel whose author was heavily
influenced by Ezekiel.118 It can consequently be deduced that an understanding
of Ezekiel is necessary to understand late Second Temple period views on
messianism and apocalyptic expectations.
For ancient scholars of the late Second Temple period, Chapter 37 begins
with a vision that oracles a metaphorical restored nation of Israel or an oracle of
a literal resurrection. Both interpretations deal with the future, but the question
arises: is it an ideal future and is there a Messiah involved? That is answered in
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the second half of Chapter 37, where ancient scholars interpreted the verses as
constituting a prophecy of a future Davidic king:119
My servant David shall be king over them; there shall be one shepherd for
all of them. They shall follow My rules and faithfully obey My laws…they
and their children and their children’s children shall dwell there forever
with My servant David as their prince for all time. I will make a covenant
of friendship with them – it shall be an everlasting covenant with them – I
will establish them and multiply them, and I will place My sanctuary among
them forever…And when My sanctuary abides among them forever, the
nations shall know that I the Lord do sanctify Israel.
(Ezekiel 37:24-28 JPS)
Ezekiel alludes to a reconstituted nation under the rule of a Davidic king and
hence an undoing of the damage caused by the conquest of ancient Israel by
Babylonia.120 This Davidic king is presented to the reader as a “servant”, but he
is also called “a prince.”121 What we have here in Ezekiel is a parallel
development of the messianism found in Isaiah. There is a careful balancing
between proclaiming a leader who is both a servant and a king of the lineage of
the House of David. The term “anointed one” is not used here but as explained
before, late Second Temple period interpreters understood a Messiah as having
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several descriptors, even seemingly contradictory descriptors such as “servant”
and “prince.”122
This passage is not necessarily an oracle of an ideal future. The idea of a
reconstituted Israel and a Davidic king are not idealized prophecies but the
proclamation of an eternal covenant of peace.123 Still, when Ezekiel mentions a
Temple that lasts forever, he implies this is a supernatural future.124 The fact that
the passage ends with a statement that all nations will acknowledge the Israeli
God is also evidence that this passage refers to a supernatural future. What
Ezekiel and Isaiah have included in the sections of their books which are
apocalyptic is an attempt to universalize the God of Israel. This lends credence to
the idea that the massive size of the Assyrian and Babylonian empires had
brought about a new transnational perspective to the authors of these books.125
The conquest of Judah and the destruction of the First Temple in 586 BCE by the
forces of Nebuchadnezzar did not just have an effect on Judah but the whole of
the Levant. Nebuchadnezzar and his successors dominated the whole of the
Mesopotamian world until 539 BCE when the Babylonian empire was conquered
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by the Persians.126 It was evident to all these authors that the time of regional
kingdoms had come to an end, and it shows in the theology of these texts.127 A
universal God was the theological answer to the novel and massive transnational
empires of the sixth century BCE.

The Book of Jeremiah
The Book of Jeremiah is the longest book in the Tanakh, containing more
Hebrew words than any other book.128 Although a number of chapters were
written in prose, most sections are predominantly poetic in form.129 It was written
by a priest from the town of Anathoth whose role as a prophet began in 627 BCE
and ended in 586 BCE.130 Over the course of its evolution in the sixth century
BCE, the book reflects the theological crisis created by the loss of political
independence and the destruction of Jerusalem and the kingdom of Judah.131
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It must also be noted that the Septuagint version of Jeremiah is almost
one-eight shorter than the MT.132 There is much debate surrounding this
difference in length, with the previous consensus among scholars being that two
different Hebrew versions of the same book from the late Persian period existed
and the shorter one was used by the Greek translators in Alexandria. However,
over the last two decades, a growing number of scholars have concluded that the
Septuagint is a secondary shortening of the longer Hebrew text which is now
contained within the MT.133 Their theory is that the original Hebrew Jeremiah,
the vorlage of the Septuagint, suffered from haplography.134 What can be
concluded from the debate is that either the MT represents the original Hebrew
text of a single book or the MT represents the original Hebrew text of one version
of Jeremiah that came down along with a secondary shorter Jeremiah which can
be found in the Septuagint.
The structure of the book is in accordance with the three elements of all
prophetic books of the Tanakh: (1) prophecies in judgment against Judah (or
Israel), (2) prophecies of consolation to Israel and Judah, and (3) prophecies
about or against the nations.135 Ancient interpreters usually identified messianic
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passages within the verses that provided oracles of consolation to Israel and
Judah.136 In Jeremiah the relevant messianic verses are found in Chapter 33:
See, days are coming – declares the Lord – when I will fulfill the promise
that I made concerning the House of Israel and the House of Judah. In
those days and at that time, I will raise up a true branch of David’s line,
and he shall do what is just and right in the land…For thus said the Lord:
There shall never be an end to men of David’s line who sit upon the throne
of the House of Israel. Nor shall there ever be an end to the line of the
Levitical priests before Me, of those who present burnt offerings
(Jeremiah 33:14-18 JPS)
These verses focus on divine commitments given to the Davidic king and to the
Levitical priests.137 By reiterating the goal of “a true branch of David,” the
passage is expressing a general messianic hope for a future Davidic king.138
The passage also expresses an ideal future because it does not just oracle a
future Davidic king, but a Davidic monarchy and Levitical priesthood without end.
The messianic statements of the chapter continue in the following verses:
Thus said the Lord: If you could break My covenant with the day and My
covenant with the night, so that day and night should not come at their
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proper time, only then could My covenant with my servant David be
broken – so that he would not have a descendant reigning upon his throne
– or with My ministrants, the Levitical priests.
(Jeremiah 33:20-21 JPS)
Through these verses the author equates God’s covenant with David and the
Levitical priests with the covenant that ensures the stability of the cosmos.139
These prophecies of consolation integrate messianic expectations and claimed
divine commitments given by God to Israel and Judah.140 However, this entire
section (verses 14-21) does not appear in the Septuagint, it being part of that
one-eighth of MT Jeremiah not present in Septuagint Jeremiah. What can be
concluded from this is that one version of Jeremiah held a stronger messianic
message and continued down through the centuries through the MT, while
shorter Jeremiah went no farther than the Septuagint.
Most scholars today argue that if there are two independent ancient texts
of Jeremiah, neither should be considered superior because both were highly
prized by Jewish groups of the late Second Temple period.141 This argument is
bolstered by the discovery of 4QJer(b) in the DSS. Although the Scroll fragment
only contains the ends of 13 lines of Jeremiah, it clearly displays agreement with
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the Septuagint and not the MT.142 Still, it could never be argued that the Qumran
Community did not have messianic hopes and aspirations based on their
extensive library. Modern scholarship is correct in holding that if there are two
independent texts, both were held in high esteem. The prophet Jeremiah was
most definitely held in a place of honor. The Qumran Community had in their
possession an Apocryphon of Jeremiah.
The Apocryphon of Jeremiah was an apocryphal account of the life of the
prophet Jeremiah in Babylon and Egypt.143 Originally thought to be part of the
Ezekiel Apocryphon found in Qumran, only within the 21st century did it become
apparent the Scroll fragments were part of an account of Jeremiah’s life.144 The
script is estimated to date to the end of the first century BCE.145 The Jeremiah
Apocryphon deviates much more from the canonical Jeremiah than expected,
which means there was a desire within the community to understand the life of a
revered prophet.146 In the end, these passages of canonical Jeremiah represent
a tradition of preserving all textual lines of sacred texts while still revering other
lines that may deviate from the canonical text.
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The Book of Zechariah
The Book of Zechariah is set in the early years of Darius I, king of the
Achaemenid Empire, who reigned from 522-486 BCE.147 The book is named
after the prophet Zechariah, a priest, who returned to Judah with the former
exiles in 538 BCE.148 Both Zechariah and Haggai, the author of another book in
the Tanakh, are credited with the successful reconstruction of the Temple.
Eventually, Zechariah succeeded his grandfather as head of his priestly family. 149
The first part of the book deals with the restoration of the community in the
Persian period and legitimizing the rebuilding of the Temple.150 The rest of the
book encompasses prophetic visions as well as words of encouragement to
God’s people because a glorious future awaits them.151 Some scholars have
argued that the book originally included only chapters 1-8, citing the differences
in style and chronological features, but other scholars still believe these
differences can be satisfactorily explained away.152 If chapters 9-14 were written
in the Persian or Hellenistic period, this would further bolster my argument that
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during the late Second Temple period a messianic fervor, influenced by Persian
culture, had permeated Jewish thought. In either case, many ancient readers
found in Zechariah numerous references to the messianic age, and some early
Christian readers understood them in Christological terms.153 Rabbinic Judaism
on the other hand interpreted many of the same texts in relation to a messianic
age still to come.154
Zechariah is noteworthy in that by the time it was written other religious
texts had already been penned, such as Ezekiel, and Zechariah emphasizes how
the words of the earlier prophets were available and actively being studied.155 It
should also be noted that in Zechariah the high priest begins to assume a central
position unknown before in Judaism:156
He further showed me Joshua, the high priest, standing before the angel
of the Lord, and the Accuser standing at his right to accuse him. But the
angel of the Lord said to the Accuser, “The Lord rebuke you…for this is a
brand plucked from the fire”
(Zechariah 3:1-2 JPS)
The “plucked from the fire” phrase is a reference to the execution of Joshua’s
grandfather by the Babylonians and Joshua’s return to the Levant. The Accuser
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in this passage is a translation for the Hebrew phrase “ha-satan,” which literally
means “the adversary” or “the opponent.”157 Therefore, what we have here is the
introduction of an entity that eventually would be recognized in the Christian
canon as Satan or the devil. The only other book in the Tanakh that introduces
the Accuser as a prominent character is the Book of Job.
The Book of Job is not considered an apocalyptic book, however from the
perspective of literary history and language it probably was written during the
Persian period and, along with Zachariah, an example of a developing syncretic
evolution.158 Talmudic scholars, from 300-500 CE, noted the verbal and thematic
connections of Job with the Persian period.159 Hence, both Zechariah and Job
represent a theological development in Judaism that was incorporating the use of
an Accuser or Adversary of the Jewish people. What is very relevant to this
paper is that the concept of an Accuser or Adversary was probably a Jewish
adaptation of Zoroastrian concepts.
The Persian religious system, which the Jewish people found themselves
subject to after the fall of the Babylonian Empire, was a fusion between Persian
deities and the teachings of the prophet Zoroaster.160 Zoroaster preached a
dualist faith in which the supreme god Ahura Mazda, the personification of good,

Edward L. Greenstein, “Job: Introduction and Annotations,” in The Jewish Study Bible: Jewish
Publication Society Tanakh Translation, ed., Berlin, Adele, ed. (New York: Oxford Univ. Press,
2014), 1497 n. 1.6-1.12
158
Ibid, 1492
159
Ibid, 1492
160
Parker, Philip, World History (New York: Sterling Publishing Co., Inc., 2012), 114
157

58

engaged in a constant struggle with the spirit of darkness, known as Angra
Mainyu.161 This dualistic influence is apparent in Zachariah and Job when the
“Adversary” or “Accuser” begins entering prophetic texts. Although most
scholars have found it difficult to trace the path of influence in its earliest stages,
the dualistic beliefs of Persian Zoroastrianism probably contributed to the
development of Jewish apocalypses.162 However, the adoption is not a direct
syncretic development because ha-satan is presented not as a direct opponent
of the supreme deity but as an Accuser of his servants. And as the passage in
Zechariah continues, it mixes this beginning dualism with messianic
expectations:
And the angel of the Lord charged Joshua as follows: Thus said the Lord
of Hosts: If you walk in My paths and keep My charge, you in turn will rule
My House and guard My courts, and I will permit you to move about
among these attendants. Hearken well, O High Priest Joshua, you and
your fellow priests sitting before you! For those men are a sign that I am
going to bring My servant the Branch. For mark well this stone which I
place before Joshua, a single stone with seven eyes.
(Zechariah 3:6-9 JPS)
The Branch, also translated as “the Sprout,” has been interpreted as a Davidic
messianic figure based on the same passages this paper discussed in Jeremiah
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and Isaiah.163 This is remarkable considering these verses also seem to explore
the issue of dual leadership. Eventually, during the late Hellenistic period the
high priest became the only leader.164 Nevertheless, in Zechariah a hoped for
future with a messianic leader is still indicated since the language here alludes to
a “stone with seven eyes,” which symbolizes the God given power of the future
Davidic ruler.165 Therefore, Zechariah seems to fluctuate between a messianic
hope and the then existing priestly leadership by describing a hoped for dual
leadership:166
Take silver and gold and make crowns. Place one on the head of High
Priest Joshua, son of Jehozadak, and say to him, “Thus said the Lord of
Hosts: Behold, a man called the Branch shall branch out from the place
where he is, and he shall build the Temple of the Lord. He shall build the
Temple of the Lord and shall assume majesty, and he shall sit on his
throne and rule. And there shall also be a priest seated on his throne, and
harmonious understanding shall prevail between them.”
(Zechariah 6:11-13 JPS)
The Targum, the ancient Aramaic translation of the Tanakh, makes the
messianic connotation of this passage even more clear by using “Anointed”
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instead of the word “Branch” in its translation of the original Hebrew.167 This
passage reveals to the historian the contentious theological and political debate
within Judaism during the Second Temple period. While the MT makes it clear
that there shall be dual thrones, one for the priest and the other for the Davidic
Messiah, the Septuagint reads differently:
He shall build the Temple of the Lord and shall assume majesty, and he
shall sit on his throne and rule. And there shall also be a priest on his
right side.
(Zechariah 6:13 Septuagint)168
Evidently the Septuagint honors the High Priest but makes him secondary to the
Davidic Messiah. This discrepancy probably is representative of the struggle
between the hoped for messianic kingly leadership of some Jews and the
growing power of the priestly class over the same period.169
Zechariah also intersperses allusions to the influence of Persian religion
on the Jewish people in between its prophecies and messianic expectations. In
chapter 10, Zechariah reads:
For the teraphim spoke delusion, the augurs predicted falsely; And
dreamers speak lies and console with illusions. That is why My people
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have strayed like a flock, they suffer for lack of a shepherd
(Zechariah 10:2 JPS)170
The teraphim were images that were consulted for the purpose of divination while
false prophets were an alleged problem that continued throughout the Persian
period.171 This admission in Zechariah makes it clear that Persian culture had a
strong influence over Jewish society that Zechariah felt needed to be addressed.
Zechariah also addressed the messianic expectations of the age but most
of the book makes general allusions to the ideal age of the Messiah, not direct
oracles on the Davidic leader.172 On the other hand, later Christology strictly
interpreted many verses as foreshadowing the historical Jesus:
Rejoice greatly, Fair Zion; Raise a shout, Fair Jerusalem! Lo, your king is
coming to you. He is victorious, triumphant, yet humble, riding on an ass,
on a donkey foaled by a she-ass.
(Zechariah 9:9 JPS)
These verses influenced Jewish tradition and implied the image of the ideal
future king in metaphorical terms. Later, Christology interpreted the ideal image

170

Block, Daniel I. Beyond the River Chebar: Studies in Kingship and Eschatology in the Book of
Ezekiel (Cambridge: James Clarke & Co, 2014), 79 - “Shepherd” is a recuring messianic title, but
it also a designation given to God himself. ‘Shepherd’ as messianic title can be found in
Zechariah and Ezekiel and eventually finds itself into NT Scripture, “The shepherd will be David.
Ezekiel’s identification of the divinely installed king as David is based on a long-standing
prophetic tradition”
171
Ehud Ben Zvi, “Zechariah: Introduction and Annotations,” in The Jewish Study Bible: Jewish
Publication Society Tanakh Translation, 1248 n. 10.2
172
Aberbach, David. Imperialism and Biblical Prophecy, 750-500 BCE (London: Routledge, 1993),
104, “The messianic hope was kindled and is epitomized in [Zechariah’s] lines with their antiimperialist, pacifist thrust.”

62

of humility as a strict oracle and presented the historical Jesus in that context by
directly quoting this passage in Matthew 21:5.173
The final three chapter of Zechariah are unmistakable in their apocalyptic
and earth-shaking prophecies. They describe Jerusalem as the center of the
world and the place from which the Lord reigns overall.174 It begins a tradition of
incorporating elements of battles along with an eventual ideal time:
For I will gather all the nations to Jerusalem for war: The city shall be
captured, the houses plundered…Then the Lord will come forth and make
war on those nations as He is wont to make war on a day of battle.
(Zechariah 14:2-3 JPS)
This ideal future is presented as one in which kingship of the Lord over all the
earth will be clearly manifested and acknowledged by all.175 However, a few
verses of these chapters also allude to Davidic leadership:
In that day I will all but annihilate all the nations that came up against
Jerusalem. But I will fill the House of David and the inhabitants of
Jerusalem with a spirit of pity and compassion; and they shall lament to
Me about those who are slain, wailing over them as over a favorite son
and showing bitter grief as over a first-born.
(Zechariah 12:9-10 JPS)

Ehud Ben Zvi, “Zechariah: Introduction and Annotations,” 1247 n. 9; Kenneth L. Barker and
Larry L. Walker, “Zechariah: Introduction and Notes,” in NIV Study Bible, 1554 n. 9:9
174
Ehud Ben Zvi, “Zechariah: Introduction and Annotations,” in The Jewish Study Bible: Jewish
Publication Society Tanakh Translation, 1252 n. 14.1-21
175
Ibid, 1250 n. 12.1-14.21
173

63

On that day I will set out to destroy all the nations that attack Jerusalem.
And I will pour out on the House of David and the inhabitants of Jerusalem
a spirit of grace and supplication. They will look on me, the one they have
pierced, and they will mourn for him as one mourns for an only child and
grieve bitterly for him as one grieves for a first born son.
(Zechariah 12:9-10 NIV)
The House of David is unmistakably presented as ruling from Jerusalem, once
again, a messianic expectation. However, these chapters present cosmic
disturbances and military turmoil that transform the landscape and end only with
the action of God.176 The Davidic leadership exists here but takes no part in the
apocalyptic changes. This exegesis is in accordance with Rabbinic interpretation
of the passage, but Christology interprets stronger messianic undertones to the
text.177
The original Hebrew of the text is ambiguous since it may refer to a single
person or a group that was “slain” or “pierced.” Therefore, Christian scholars
have translated the text somewhat differently.178 The NIV translation above
shows the difference in translation. Christian scholars translated the ambiguity in
reference to an individual that was pierced, in congruence with the Christology of
Jesus being pierced on the cross. The original Hebrew allows for this, but it also
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allows for it to be a group and so “slain” is used as a verb that acts upon a group
instead of an individual. Both are technically correct, but the vagueness allows
for later Christology to see this as an oracle relating to the historical Jesus.
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CHAPTER FIVE
THE TANAKH AND JEWISH MATERIAL CULTURE: KETHUVIM

The term Kethuvim means “writings,” and reflects the variety of material
collected in this canonical division. Most likely the books in the Kethuvim came
together and were ultimately canonized toward the end of the Second Temple
period after the canonical section Nevi’im was closed.179 The wide variety of the
ordering of these books found in manuscripts reflects the fact that the Kethuvim
was canonized later than the Torah and Nevi’im, where there is only slight
variation in the order of the books.180 These books also come from widely
diverse time periods. Some books show linguistic signs of postexilic composition
since it is apparent that they were influenced by foreign languages like Greek or
Aramaic.181 Although the Kethuvim has no central theme or idea in the way that
the Prophets does with its emphasis on heeding God’s messages, it is of
importance to understanding the development of Jewish thought during the
Second Temple period. It contains some of the latest books of the Hebrew Bible
and shows the scholar how biblical ideas evolved and changed in the late Biblical
period.
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The Book of Psalms
The Book of Psalms is the first book of the Kethuvim, probably because of
its size and also perhaps because it was the first book in the Kethuvim to
become authoritative.182 The Hebrew name of the book, Tehilim, means “songs
of praise,” while the English name is derived from the Greek psalmoi, a
translation of the Hebrew name found in the Septuagint.183 This is in line with the
content of Psalms which consists of a collection of 150 poetic prayers.
The importance of the book is reflected in DSS 4QMMT, which speaks of
“the books of Moses and the books of the Prophets and David,” thus indicating its
honored status next to the Torah and the Nevi’im.184 The Scroll reaffirms the
ancient and pervasive tradition that attributes the authorship of Psalms to King
David.185 Reinforcing this tradition are the many psalm superscriptions or titles
that contain “a psalm of David.”186 Furthermore, DSS 11QPs attributes to David
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3,600 tehilim, which are obviously many more than the Book of Psalms attributes
to David.187
Dating the psalms has been notoriously difficult because they contain few
explicit references to specific historical events or personages. There is little
consensus on the exact dating of preexilic psalms. Nevertheless, linguistic and
event specific evidence suggests that most of Psalms 1-89 are preexilic and
Psalms 90-150 are exilic or postexilic.188 It has been noted by scholars that
linguistics analysis can, in general, differentiate between preexilic and postexilic
Hebrew.189 For purposes of this paper, the messianic expectations that
commentators and ancient scholars interpreted from the Psalms varied greatly.
Many times, psalms with no readily apparent messianic message were
interpreted as expressing one by a group of commentators, such as the Essenes.
It follows that the very nature of Psalms, as comprised of hymns and prayers,
allowed different ancient commentators exegetical leeway to interpret them within
the framework of their time and particular hermeneutical approach.190
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Psalm 2
Why do nations assemble, and peoples plot vain things; Kings of the earth
take their stand, and regents intrigue together against the Lord and
against His anointed? “Let us break the cords of their yoke, shake off their
ropes from us!” He who is enthroned in heaven laughs; the Lord mocks at
them. Then He speaks to them in anger, terrifying them in His rage, “But I
have installed My king on Zion, My Holy mountain!” Let me tell of the
decree: the Lord said to me, “You are My son, I have fathered you this
day.”
(Psalm 2:1-7 JPS)
The psalm’s emphasis on God’s mashiah is explicit. The royal nature of the
psalm also hints at a possible eschatological future with an ideal Davidic
kingship.191 The king is obliquely referred to as the anointed of the Lord, and any
attack against the Lord is equated with an attack on his anointed. This is an
important detail because it in effect means the king was God’s earthly
representative. The psalm also ties together Zion and Davidic kingship, two
concepts often connected in messianic texts.192
It must also be noted that the psalm ends with paternal adoption language
metaphorically expressing the close kinship between God and the king. This
type of language was very common in the ancient Near East. Since the days of
the Old Kingdom, Egyptian Pharaohs were honored with the title “son of Re.”193
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During the relevant more recent New Kingdom, the Pharoah Akhenaten called
the Aten deity “his father.”194 During the Second Temple period Christian
commentators interpreted this psalm as prophesying the historical Jesus’
messianic relationship with God.195 Medieval Rabbinic scholars made rebuttals
to these assertions through several commentaries including those of Rabbi David
Kimhi (Radak).196 But it is the Qumran Community’s exegesis of this psalm that
is the most fascinating to modern scholarship.
Florilegium (4Q174) is a collection of Biblical texts with accompanying
exegetical commentary by the Qumran Community. This paper will cover most
of the Florilegium in subsequent chapters, but part of the exegesis of DSS 4Q174
pertains to Psalm 2. The Scroll cites Psalm 2:1-2 and provides the following
commentary:
Interpreted, this saying concerns the kings of the nations who shall rage
against the elect of Israel in the last days. This shall be the time of the
trial to come concerning the house of Judah so as to perfect…Belial, and
a remnant of the people shall be left according to the lot assigned to them,
and they shall practice the whole Law.
(DSS 4Q174 lines 18-20)
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Belial (Beliyya’al in Hebrew) literally means “worthless” or “troublemaker.”197
Later in the Christian NT the Greek Beliar, a variant of Belial, would be used as a
name for Satan, a personification of wickedness and lawlessness.198 This Scroll
has been dated by scholars to the second half of the first century BCE, so the
concept of Belial was fully formed quite some time before the Christian NT was
written.199 As was covered in the Book of Zechariah, the concept of ha-satan
was an even older concept than Belial, and both merged in the Christian NT
under the singular concept of Satan. In this particular case, the flow of ideas led
to an evolutionary synthesis from Zoroastrian dualism all the way into Christian
concepts of evil personified.
The commentary of the Florilegium interprets Psalm 2 in stark apocalyptic
terms. It was interpreted as an oracle of the time the author was living in, the first
century BCE, along with a prophecy that only a surviving holy remnant and Belial
would survive the turmoil. The ideal future in this case is one where the whole
Law is observed, although Belial still exists. Although, no messianic actors are
identified by this commentary, the rest of the Florilegium does make messianic
assertions in its apocalyptic interpretations which will be covered later in this
paper.

Earl S. Kallard and Kenneth L. Barker, “Deuteronomy: Introduction and Annotations,” in NIV
Study Bible: New International Version, Kenneth L. Barker ed. (Grand Rapids, Michigan:
Zondervan, 2011), 280 n. 13:13; Edwin A. Blum and Jeremy Royal Howard, eds., Holman KJV
Study Bible: King James Version of the Holy Bible (Nashville: Holman Bible Publishers, 2012),
2164, “Belial”
198
NIV Study Bible, 280 n. 13:13; Holman KJV Study Bible, 2164
199
Vermes, The Complete Dead Sea Scrolls in English, 525
197

71

Psalm 45
A plain reading of this psalm shows that it commemorates a royal
wedding. Nonetheless, both Rabbinic and Christian scholars have interpreted
messianic messages within the psalm.200 Medieval Rabbinic commentators like
Rabbi Ibn Ezra and Rabbi David Kimhi read the psalm as reflecting on David or
the Messiah himself.201 Both Christian and Rabbinic commentators focus on the
following verses:
Your divine throne is everlasting; your royal scepter is a scepter of equity.
You love righteousness and hate wickedness; rightly has God, your God,
chosen to anoint you with oil of gladness over all your peers.
(Psalm 45:7-8 JPS)
It is important to note that first clause in verse 7 may also be translated as:
Your throne, O God [Elohim], is everlasting
(Septuagint and NIV Translations)
A literal reading of the text therefore leads to King David, or the Messiah, being
referred to as God. This reading would make the verse unique in the Hebrew
Bible in explicitly depicting the king as divine.202 Still, this would be in line with
the prevailing notion in other ancient Near East cultures that also depicted the
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king as divine.203 Divinity in a messiah therefore wouldn’t have been a foreign
concept to ancient Near East cultures, and as was noted earlier, kings were
regularly “anointed” as a central ritual of kingship.204 Christian commentators
have interpreted this psalm Christologically as an oracle of the divinity of the
Jesus.
Psalm 89
This psalm is generally accepted to be an exilic or postexilic psalm praying
for the restoration of the Davidic dynasty and a restoration of the Jews to their
homeland.205 The psalm is long and full of lament for the loss of the Davidic
dynasty but also hopeful of its return.206 The psalm is unique in that it focuses on
the permanence of Davidic kingship while other psalms focus more on the
Temple and therefore priestly interests.
The relationship between the king and God is also a topic of the psalm.
Specifically, a servant who both suffers and is exalted much like the suffering
servant of Isaiah:
I have found David, My servant; anointed him with My sacred oil…My
faithfulness and steadfast love shall be with him; his horn shall be exalted
through My name…He shall say to Me, “You are my father, my God, the
rock of my deliverance”…Yet You have rejected, spurned, and become
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enraged at Your anointed. You have repudiated the covenant with Your
servant; You have dragged his dignity in the dust.
(Psalm 89: 21,27,39-40 JPS)
The larger passage of verses 20-40 emphasize the covenant between God and
his descendants, the Davidic dynasty.207 The psalm looks to an ideal time when
the dynasty is restored and the king anointed, a mashiah.
Christology interprets this psalm as a prophecy of Jesus and the Book of
Acts cites the covenant aspect of this psalm in Acts 2:30, so that in the
developed Christology of Acts we see the evolution of Davidic kingship equated
with Christian messianism.208 We see similar parallels in the next psalm.
Psalm 132
This psalm, like Psalm 89, is a prayer for the restoration of the Davidic
dynasty, but also is a prayer for restoration of the Temple and the Kingdom of
Judah.209 The psalm has been interpreted by both Christians and Rabbinic
authority as referring to a potential Davidic king in the time of the psalmist or the
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future.210 This of course is in line with the previously discussed prophetic past,
where a discourse can both refer to the present and an ideal future:
O Lord, remember in David’s favor his extreme self-denial…For the sake
of Your servant David do not reject Your anointed one. The Lord swore to
David a firm oath that He will not renounce, “One of your own issue I will
set upon your throne…For the Lord has chosen Zion…There I will make a
horn sprout for David; I have prepared a lamp for My anointed one.
(Psalm 132: 1,10-11,17 JPS)
The psalmist is both reaffirming David’s covenant with God while simultaneously
using the language of Isaiah i.e., sprout as a way of prophesying a future Davidic
kingship. The description of self-denial and hardship, as well as lack of sleep on
the part of David, follows the suffering servant language of Isaiah and the known
motif in Egyptian and Mesopotamian literature of a king enduring hardship for a
god.211 As with Psalm 89, Mesopotamian concepts of kingship were slowly
becoming part of the literature, especially that which hoped for a Davidic
messiah. The messianic language of the psalm is more evident in light of the
separation between David and the “anointed one,” meaning this was a reference
to David’s issue and a restored kingship.
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DSS Commentary on the Psalms (1Q16, 4Q171,4Q173)
Two manuscripts with Herodian script from Cave 4 included interpretations
of the Psalms. The bulk of the text is devoted to Psalm 37, in which the destiny
of the just and the wicked is described in connection with the story of the sect
and its opponents.212 The authors of the DSS applied the content of this psalm
to their own situation with “Ephraim” and “Manasseh” being interpreted as code
for the Pharisees and Sadducees:213
Interpreted, this concerns the wicked of Ephraim and Manasseh, who shall
seek to lay hands on the Priest and the men of his Council at the time of
trial which shall come upon them. But God will redeem them from out of
their hand. And afterwards, they shall be delivered into the hand of the
violent among the nations for judgment.
(DSS 4Q171, Sect. I Line 16 – Commentary on Psalm 37:14-15)
The Community in Qumran interpreted the violent and wicked men of the psalm
as their own second century BCE enemies. In further commentary the author of
the DSS describes an apocalyptic time as well as ideal future:
Interpreted, this concerns the congregation of the Poor, who shall possess
the whole world as an inheritance. They shall possess the High Mountain
of Israel forever and shall enjoy everlasting delights in His Sanctuary.
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But those who shall be cut off, they are the violent of the nations and the
wicked of Israel; they shall be cut off and blotted out for ever.
(DSS 4Q171, Sect. III Line 10 – Commentary on Psalm 37:21-22)
In this epic struggle between the wicked and the righteous, the Community
describes the victory of their own messianic leader, the Teacher of
Righteousness:
Interpreted, this concerns the Wicked Priest who watched the Teacher of
Righteousness that he might put him to death because of the ordinance
and the law which he sent to him. But God will not abandon him and will
not let him be condemned when he is tried. And God will pay him his
reward by delivering him into the hand of the violent of the nations, that
they may execute upon him judgment.
(DSS 4Q171, Sect.IV Line 6 – Commentary on Psalm 37:32-33)
The traditional exegesis of these verses, both Rabbinic and Christian, is that
divine justice serves as a motivation to be just. However, neither tradition
interprets any apocalyptic or messianic message in these verses the way the
Community does within the DSS. This is a quite common occurrence with the
Psalms. Different exegetical commentators have found messianic and
apocalyptic meaning in different Psalms, and they usually do not agree on their
interpretations. Nevertheless, the different commentators are generally aware of
the conflicting interpretations and even oppose them in a type of polemical
exegetical debate. This is the case with the Christological commentary of the
rest of the Psalms.
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The Christian NT authors made extensive use of the Psalms in their
defense of the historical Jesus’ messianism. Many of the Psalms they quote in
the Epistles of Paul, the Book of Acts, and the Book of Hebrews are interpreted
as having messianic oracles of Jesus while Rabbinic commentary holds those
psalms have no messianic undertones. These psalms include psalms 16, 22, 40,
69, and 110. They are understood as having references to Jesus as a messianic
figure as well as eschatological implications.214 Since these Epistles and books
were authored just before the fall of the Second Temple, the tradition of using the
Psalms to identify eschatological signs of the End Times or a Messiah was
evidently still well practiced. What was done by the Community in Qumran in the
first century BCE was continued by the nascent Christian authors of the first
century CE.

The Book of Daniel
The Book of Daniel is thought to be the latest composition of the Hebrew
Bible.215 Its narrative is set during the reigns of the powerful kings of Babylonia
and Persia in the 6th century BCE, although some scholars believe it was written
in its final version in 164 BCE.216 Dating the book is part of a larger lively debate
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about the nature and place of Daniel in both the Jewish and Christian canons.
What is certain is that the book is the only apocalypse in the Hebrew Bible; other
books covered such as Ezekiel and Zechariah had apocalyptic elements but are
generally considered prophetic books, not apocalypses.217 This begs the
question: What is an apocalypse?
Apocalypse originates from the Greek work apokalypsis meaning
“revelation.”218 It is a narrative literary genre in which an angel or other heavenly
being communicates to a human the divine plan for history and the arrangement
of the supernatural order.219 Within this context, they are considered a
development of late biblical religion. It follows that apocalyptic is a description of
a worldview that assumes the disclosure of heavenly secrets to a particular
community.220 Nowhere in the theology does the term require chaotic and
cataclysmic world events as the modern usage of the word denotes, although it
may be part of the revelation.
Daniel is also unique in that is glaringly comprised of two equal halves of
different genres and possibly different origins. The first six chapters consist of a
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historical narrative while the “revelatory” material is found in chapters 7-12.221
The apocalyptic material consists of four visions, told in the first person, which
are a revelation of the events that lead to the transformation of history. Like
many things pertaining to Daniel there is considerable debate as to the
chronological origin of each half. One theory is that the first half was originally
oral and circulated most likely in the 4th to 2nd Centuries BCE, when they were
then collected into the final Daniel book.222 There is evidence that the figure of
Daniel may have been influenced by Dan-El, a legendary ancient hero known
from the Aqhat Epic found at Ugarit.223 In the Canaanite legend the righteous
Dan-El saves his son Aqhat from death.224 This may explain why Ezekiel makes
several specific references to Daniel in various verses although this is not
accepted by all scholars. Ezekiel equates Daniel with Noah and Job, two
prominent biblical figures, while the Dan-El hero is never mentioned in the
Hebrew Bible.225
The same polemics surround the second half of Daniel. Based on the
accuracy of some of the visions some scholars have dated the second half to the
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Maccabean revolt (164 BCE).226 When the author of the second half fused the
first half to his written work the whole work became an apocalypse, “revelation.”
Nevertheless, this theory runs afoul of another peculiar characteristic of Daniel:
its use of both Hebrew and Aramaic in unexpected divisions. Chapters 1:1
through 2:4 and chapters 8:1 through 12:13 are in Hebrew while the rest is in
Aramaic.227 No explanation posited for this division has met with complete
scholarly agreement, but it is noteworthy that the Aramaic section of Daniel
concerns foreign nations and Aramaic was the international language of that
time.228 In both halves of Daniel familiarity with the political history of the entire
Mesopotamian region is assumed. The symbolic predictions of Daniel can be
easily matched with the history of the ancient Near East during the Greek period
up until the Maccabean revolt.229 The Book of Daniel even freely uses terms and
imagery from other non-canonical apocalypses when it makes use of the
Watcher entity:
In the vision of my mind in bed, I looked and saw a holy Watcher coming
down from heaven.
(Daniel 4:10 JPS)
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A Watcher was an angelic figure, common in Jewish apocalyptic literature who
executes God’s justice. In 1 Enoch, another non-canonical Jewish work, the
Watchers are fallen angels.230
Although Rabbinic tradition holds that Daniel was a seer whose visions
predicted events up to the Maccabean revolt, they reject any interpretation of it
prophesying events after the revolt or the end of time.231 This was not the case
with the Community in Qumran. Despite being the most recent work added to
the Hebrew canon, eight manuscripts of Daniel were found among the DSS.232
In addition, there were also remains of Aramaic and Greek scriptural translations
found in the caves as well as para-Danielic literature similar to the book.233
Daniel was regarded highly enough in the Community that these para-Danielic
fragments added details to the text of the canonical Daniel. Daniel was
interpreted as prophesying the messianic epoch after the events that led to the
creation of the Community by the Teacher of Righteousness.234
Early Christian authors also held the book in high esteem. The authors of
the Gospel of Mark and Gospel of Matthew quote Jesus as attributing the Book
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of Daniel to Daniel himself.235 The Christian authors especially focused on the
“son of man” text:
As I looked on, in the night vision, One like a son of man came with the
clouds of heaven; He reached the Ancient of Days and was presented to
Him. Dominion, glory, and kingship were given to him; All peoples and
nations of every language must serve him. His dominion is an everlasting
dominion that shall not pass away, and his kingship, one that shall not be
destroyed. [Emphasis added]
(Daniel 7:13-14 JPS)
Christian tradition interpreted the “son of God” designation in Daniel as messianic
and prophetic of the historical Jesus while Rabbinic commentary interpreted it
representing Israel collectively.236 The expression however is firmly rooted in
Jewish theological thought since it first appeared in Ezekiel, continued in Daniel,
and would make appearances in pre-Christian extra-canonical Jewish writings
such as DSS 4Q246.237
Eventually, the book of Daniel would lay the foundations for understanding
the NT Book of Revelation, whose symbolism and themes were greatly
influenced by Daniel.238 The literary influence of the apocalyptic elements of
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Daniel extended well over 200 years considering some scholars estimate the
Book of Revelations was written as late at 95 CE.
Messianic Interpretations of Daniel
With respect to messianism, the Book of Daniel intersperses messianic
verses along with the apocalyptic and End Time imagery of the second half of the
book. Still, like so many things pertaining to Daniel, the meaning of these verses
is contested:
You must know and understand: From the issuance of the word to restore
and rebuild Jerusalem until the time of the anointed leader is seven
weeks; and for sixty-two weeks it will be rebuilt, square and moat, but in a
time of distress. And after those sixty-two weeks, the anointed one will
disappear and vanish. The army of a leader who is to come will destroy
the city and the sanctuary, but its end will come through a flood.
(Daniel 9:25-26 JPS)
The specific Hebrew word used here for anointed is mashiah. Some scholars
believe that within the context of other historical references, the anointed leader
probably refers to Zerubbabel, descendant of David who led the exilic return to
Israel, or the high priest Joshua who returned with Zerubbabel.239 As explained
before, because an anointing was a ritual that could consecrate a priest or king,
this explanation is quite reasonable. However, in light of its apocalyptic nature,
Christian commentators have interpreted these verses as describing a future
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Davidic kingship and in particular the messianism of the historical Jesus.
Christian scholars pointed out that the above phrase “the anointed one will
disappear and vanish,” may also be translated as “the Anointed one will be put to
death and will have nothing,” which they claimed in the NT was an oracle of the
historical Jesus.240
The most accepted identity of the leader with an army, also translated as
“prince,” is Antiochus IV Epiphanes, Greek Hellenistic king of the Seleucid
Empire from 175 BC until his death in 164 BC.241 Some Christian commentators
believe the prince is instead a prophecy, in line with those of Revelation, of an
apocalyptic opponent to a returning Christ. The Qumran Community had an
even starker interpretation of the Messiah and the Prince of these verses.
The chronological calculations of Daniel with literal and allegorical
meaning had a great effect on how the Community deciphered their
contemporary problems. Daniel included a sort of numerology that became
important to the Community, and to later Christian interpreters:
Seventy weeks242 have been decreed for your people and your holy city
until the measure of transgression is filled and that of sin complete, until
iniquity is expiated, and eternal righteousness ushered in; and prophetic
vision ratified, and the Holy of Holies anointed.
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(Daniel 9:24 JPS)
The Community interpreted this as a literal prophecy of 490 years separating the
epoch of Nebuchadnezzar from that of the Messiah.243 Without going too deep
into the intricacies of their theological calculations, the Community accepted
Daniel’s numerology and found only one major event roughly 490 years after the
well-established date of the fall of Jerusalem to the Babylonians: the Hellenistic
crisis initiated by Antiochus IV Epiphanes.244
The Hellenistic Crisis
Soon after the death of Alexander the Great, his generals divided his
empire into several parts, with the Ptolemies ruling Egypt and the Seleucids
ruling Syria.245 During this period, Judaean society in the Second Temple period
was characterized by a constant tension between separatism and assimilation.246
Into this internal debate, Antiochus IV, ruler of the Seleucid Empire, interjected
himself when he imposed drastic reforms in 168-167 BCE. These reforms
included prohibition of observance of the laws of the Torah and rededication of
the Jerusalem temple to Zeus Olympios-Baal Shamim.247 The result was the
Maccabean revolt led by the Hasmonean family. Scholars disagree on whether
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the revolt was a mass popular uprising, as held by Victor Tcherikover, or the
work of a committed minority, as argued by Schwartz and E. Bickerman.248 In
164 BCE, the Maccabees captured Jerusalem and rededicated the temple, the
source of the festival of Hanukkah.249 The Hasmonean Dynasty established
suzerainty over a small area around Jerusalem, which they gradually expanded
over the decades until the Seleucid army was completely expelled in 142 BCE.250
All these events are reflected in the second half of Daniel, especially with respect
to the “abomination of desolation.”
Abomination of Desolation
The concept of abomination of desolation comes from the verbiage of
several verses in Daniel and is a cornerstone of apocalyptic expectations of
several Jewish sects of the late Second Temple period:
And at the Temple he will set up an abomination that causes desolation,
until the end that is decreed is poured out on him.
(Daniel 9:27 NIV)
His armed forces will rise up to desecrate the Temple fortress and will
abolish the daily sacrifice. Then they will set up the abomination that
causes desolation.
(Daniel 11:31 NIV)
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From the time that the daily sacrifice is abolished and the abomination that
causes desolation is set up, there will be 1,290 days.
(Daniel 12:11 NIV)
These verses are generally believed by modern scholarship to refer to the
reforms of Antiochus IV who ordered new altar stones placed upon the altar in
the Temple, upon which non-Jewish sacrifices were offered to foreign deities.251
However, to the Qumran Community these verses represented not just the
actions of Antiochus IV but the culmination of the conflict that began between
their Teacher of Righteousness and the Wicked Priest in Jerusalem decades
before.252 The Community saw this abomination of desolation as a triggering
event, the trigger of a messianic age. The Maccabean revolt was not an end
victory but only part of the messianic age’s setup for the battle between the sons
of Light and sons of Darkness.253
The emergent Christian community of the first century CE interpreted
these verses along the lines of the apocalyptic fervor of the period. The
abomination of desolation phrase now was reinterpreted as prefiguring a similar
abomination that Jesus predicted would be erected in the future.254 The author
of Revelations reinterpreted Antiochus IV as prefiguring a future antichrist that
would emulate the actions of Antiochus IV in a future Temple and follow a similar
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chronological timetable as Daniel.255 These allusions to Daniel in Revelations
and specific citations of Daniel in the gospels is compelling evidence of the
messianic importance of Daniel to the Christian community of the first century
CE. Since the Community in Qumran is estimated to have existed until the First
Jewish Revolt in 68 CE, we have a significant amount of overlap between the
emerging Christian community and the existence of the Essene sect. 256
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CHAPTER SIX
HAZON GABRIEL AND JEWISH MATERIAL CULTURE

In 2007, Ada Yardeni and Binyamin Elitzur published in Hebrew the
theretofore unknown text of an apocalypse transmitted by the angel Gabriel,
which they named Hazon Gabriel (Vision of Gabriel).257 Also known as The
Gabriel Revelation, the text is written in Hebrew on limestone.258 Based on its
linguistic features the text has been dated to the late first century BCE.259 The
paleographic evidence corroborates this dating with evidence pointing to a date
in the late first century BCE or the early first century CE.260 The text spread out
over 87 lines and is written in two partially preserved columns. The horizontal
and the vertical lines which end each column “are incised sharply, in a manner
very similar to the incisions of the Dead Sea Scrolls.”261
Yardeni and Elitzur translated and described the text, included short
discussions of the contents, and the text’s relationship to other compositions.262
Of particular importance is how Hazon Gabriel quotes the Book of Haggai (Hag
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2:6) and uses some of the same pattern formulations found in Zechariah and
Daniel.263 By making use of the same linguistic patterns found in other
apocalyptic sections of the Hebrew Bible, Hazon Gabriel integrates itself within
the fervent apocalyptic literature of the age. The author of the stone had to be
aware of contemporary apocalyptic literature to make use of it in the text of the
stone. Over the years, other scholars have refined Yardeni’s and Elitzur’s
translation work as evidenced in Appendix B.
Yardeni and Elitzur’s conclusions were also corroborated that same year
by Biblical scholar Israel Knohl.264 Knohl traveled to the stone’s location in Zurich
in order to read the stone in person. His own reading and translation of the stone
can be found in Appendix A. Subsequently, the scholar Moshe Ben-Asher
agreed with their assessment that the stone dates to the late Second Temple
period, although he refused to dare a more specific date, while Knohl, Yardeni,
and Elitzur affirmed a first century BCE date for the stone.265 It should be noted
that Yardeni and Elitzur came to the opinion that the language of the stone was
closer to Mishnaic Hebrew (MH) than to Biblical Hebrew along with an evident
Aramaic influence.266 This means that the stone stands as a developmental link
between Biblical Hebrew and the rising MH that eventually led to the MT.
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Figure 3. The Gabriel Stone, on exhibition at the Israel Museum in Jerusalem
(photo credit: Sebastian Scheiner/AP)

Orthography of Hazon Gabriel
The orthography of every ancient document is unique due to the peculiar
habits of each scribe, the different practices taught in scribal schools, and
contrasts which arise through copying.267 Therefore it is not out of the ordinary,
as Bar-Asher points out, that the stone displays several defective spellings of
Hebrew words. For example, the name of Jerusalem, “Yerusalayim,” is written
defectively without the Hebrew letter “yod” in both the stone and reputable
manuscripts of Tannaitic literature.268 This type of orthography is called
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“defectiva spelling.”269 Another example is the name “David” which is also
spelled defectiva within the text. This type of spelling dominates the Hebrew
Bible.270 In accordance with this orthography, the stone also displays many
defective spellings of long vowels, which differentiates it from the Qumran texts.
Still, the stone shows several examples of rabbinic spellings developed
within Tannaitic and Aramaic literature.271 These Tannaitic traits display use of
“plene spelling,” the use of full spelling so that pronunciation and accentuation is
evident.272 Several writings from Qumran display plene spelling. However, this
doesn’t take away from how Hazon Gabriel has several misspellings common to
Biblical Hebrew which implies a general adherence to the biblical system.273
What this leads to is a conclusion that the stone stands at the precipice of
orthological development between the BH and the MH of the last century of the
Second Temple period. It is a fascinating link connecting the Biblical standard of
writing to the developing MH and spoken Aramaic of the late Second Temple
period. In addition, the grammar and orthography of Hazon Gabriel clearly
demonstrates the many links between it and the two largest text groups of Jewish
late antiquity: the Dead Sea Scrolls, on the one hand, and the Tannaitic
literature, on the other.274
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The conclusion that the text of the stone dates to the late Second Temple
period due to the linguistic features of the text is agreed upon by Bar-Asher,
Yardeni, Elitzur, and Knohl.275 The paleography of the stone dates to the first
century BCE, and therefore along with the orthography, this implies that the text
was copied onto the stone soon after its composition.276 There is also the
distinguishing characteristic of the text of the stone borrowing a Greek word into
Hebrew.277 Evidence of a Greek loanword in a fairly short religious text is
significant evidence of the Hellenic influence on Apocalyptic literature of the late
Second Temple period. Nor is this Hellenic influence limited to Greek since the
Aramaic influence is attested to through use of the Aramaic word for “God” in line
26 and use of the word “elders” in line 15 of the text.278 While mostly written in
Hebrew these loanwords prove that Hazon Gabriel was the product of a
Hellenized worldview.

Micromorphological Examination and Authenticity of Hazon Gabriel
As the preceding section has shown, all major scholars agree upon a first
century BCE dating for Hazon Gabriel based on the orthography of the stone.
Nothing in the orthography has led any of the scholars to believe the stone is
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inauthentic.279 Further physical and chemical analysis of the stone supports an
origin of present day Israel and Jordan.280
The need for a micromorphological examination of Hazon Gabriel became
readily apparent when its introduction to the academic world in 2007 brought up
questions as to its provenance before it came into the hands of Dr. David
Jeselsohn of Zurich, Switzerland.281 A micro-archaeological examination of the
stele by Yuval Goren of Tel Aviv University concluded that there was no
indication of modern treatment of the surface of the stone.282 The study also
revealed that the inscription was written on a slab of limestone containing iron
minerals and stylolite. Since limestone beds are widespread throughout the
southern Levant, the exact origin of the rock could not be determined, other than
a general Levantine origin.283 However, the soil attached to the stone does hint
at a probable place of origin. The micromorphology of the soil indicates that it is
calcareous silty loam that most likely developed over chalk.284 Moreover, the
combination of an arid climatic zone, chalk, chert and phosphorite formations,
some dolomite, and nearby olivine basalt exposures in the soil best suits certain
areas east of the Dead Sea, particularly east of the Lisan area.285 The
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conclusion that the attached soil came from the Dead Sea area was deemed
highly probable.
The nature of archaeological work many times leads to the discovery of
material culture through channels that are not easily provenanced, including the
original DSS. Although there still are some critics who may make the
provenance of the stone an issue, sufficient orthographical and microarchaeological evidence has been established that most relevant Second Temple
period scholars treat the text of the stone as authentic.286

The Significance of Hazon Gabriel as Religious Literature
Israel Knohl described the contents of the text of the stone best when he
wrote that “the Gabriel Revelation is a multi-dimensional text” with apocalyptic
and messianic dimensions.287 Despite the text of the stone having lacunas
throughout, a discernable Jewish literary composition not known from other
Jewish sources is identifiable.288 It should be noted these lacunas are limited to
the top and bottom of the text, although together with the beginnings of the lines
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in column A and the ends of column B, they are worn-out, with only single letters
being legible.289
What all translators agree upon is that the distinguishable text is a
collection of short prophecies dictated to a scribe, in a manner similar to
prophecies in the Hebrew Bible.290 The text is written in the first person, possibly
by someone calling himself Gabriel and is addressed to someone in the second
person singular.291 One of the short prophecies is almost an exact quotation from
Haggai 2:6.292 The apocalyptic dimensions of the text are actually fairly
consistent with the apocalyptic elements of the Nevi’im found within the book of
Haggai and the book of Zechariah.293
The standout apocalyptic section in Hazon Gabriel is found within lines 2431 which reads:
24 …In a little while, I will shake
25 … the heavens and the earth. Here is the glory of the Lord God
26 of Hosts, the God of Israel, These are the seven chariots
27 at the gate of Jerusalem and the gates of Judea they will re[st]
for
28 my three angels, Michael and all the others, look for
29 your power. So said (?) the Lord God of Hosts, the God
30 of Israel. One two three four five six
289
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31 [se]ven for my angels….. what is this?
(Hazon Gabriel, Lines 24-31, Translated by Israel Knohl)
Besides a worldwide change to the earth, what these lines reveal is the
importance of angels, and in particular the names of angels, to the apocalyptic
narrative of the late Second Temple period. In the Tanakh, only the book of
Daniel provides names to angels.294 This late development continued in
postbiblical texts including Hazon Gabriel. The named angel in this passage is
Michael, an angel first named in the book of Daniel itself. The text is transmitted
to all through the angel Gabriel, another angel who is first named in Daniel.295
Whoever the author of this text was, he was very well aware of the apocalyptic
sections of several books of the Tanakh including Daniel.
What we have with Hazon Gabriel is a relatively short but bombshell
addition to the religious literary canon of ancient Jewish religious thought. Not
since the discovery of the DSS, has a text with such overwhelming implications
for the understanding of the apocalypticism of the Second Temple period arisen.
What is more, it has other elements that may connect it to a messianism
reminiscent of Christology, an assertion that I share with Israel Knohl, but arising
before the historical Jesus ever existed.
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To begin with the stone uses an uncommon term for the Tanakh but very
common term in the Christian canon - Son of God. The relevant lines in the
stone read:
16… My servant David, ask of Ephraim
17 [that he] place the sign; (this) I ask of you. For thus said
18 the Lord of Hosts, the God of Israel, My son! I have a new covenant for
Israel
(Hazon Gabriel, Lines 16-18, Translated by Israel Knohl)
According to this passage the Son of God, Ephraim, is receiving the new
covenant for Israel; that is, he will have to give and preach this new covenant to
the people of Israel.296 The language is almost identical to the “new covenant”
verbiage written about in the Christian cannon that was supposed to have been
ushered by the followers of the historical Jesus.297
However, the use of “Ephraim” also firmly ties the text with the messianic
and apocalyptic passages of the book of Jeremiah. “Ephraim” is mentioned four
times in Chapter 31 of Jeremiah, the section whose messianic passages I
covered in chapter four of this Thesis.298 Jeremiah describes Ephraim as the
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firstborn son of God in Jer. 31:9 and 17–19 [Heb.] [Eng. 18–20]). He is also
described as a suffering and tormented son who says to his father:
Thou hast chastened me, and I was chastened
(Jeremiah 31:18 JPS)
It is clear that “Ephraim” refers in the Book of Jeremiah to the collective entity of
the northern kingdom of Israel, however that distinction is not evident in the
stone.299 Hazon Gabriel on the other hand equates the messianic figure of “my
servant David” with the personal name of Ephraim.300 What the stone describes
are personal messianic titles given only to an individual. What we have therefore
in Hazon Gabriel is a personal messianic figure given the traditional titles of
divine kingship and also identified with the phrase “son of God.”301 Further down
the stone this messianic figure is called a “prince of princes” in line 81.
This messianism, a precursor to Christianity, has been labeled by Israel
Knohl as “catastrophic messianism.”302 Knohl cites the messianic verses of
Jeremiah, Zachariah, and Daniel, those sections covered in the preceding
chapters of this thesis, as the origination of this messianic theology which
continued through Hazon Gabriel. This catastrophic messianism revolves
around the defeat and death of a leader, a “prince of princes,” who is part of a
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redemptive process.303 If this sounds familiar, it is because both Knohl and I hold
that this type of messianism was the originator of the earliest Christology as
found in the texts of the Christian New Testament. Although the title used in
Isaiah, “suffering servant,” is not used in Hazon Gabriel, what is described is a
messianic figure who in one breath is described as a “prince of princes” and then
as “the dung of the rocky crevices.”304 In other excerpts of the stone, the
messianic figure is called Ephraim, a proven biblical title for a suffering warrior
and dying son of God. The description of a slain and dying messiah provides
clear and convincing evidence of a theological progenitor for Christology firmly
within the Jewish tradition.305
Hazon Gabriel was written onto stone but that begs the question, why? I
agree wholeheartedly with Knohl that reason is a symbolic representation of the
Biblical stones on which the Ten Commandants were written.306 Hazon Gabriel
has its text written over two columns, symbolic of the two stone tablets of the Ten
Commandments. What’s more lines 18-19 of Hazon Gabriel describe this vision
as a “holy” or “new” covenant. Either way, what is presented is something
radically new from the Sinaitic covenant and more like the new covenant
described in the book of Jeremiah.
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The Messianism of Hazon Gabriel and Christianity
No line of Hazon Gabriel is as transformative to the view of the possible
origins of Christology as line 80, which after much debate among scholars, is
now agreed to read as “In three days the sign will be (given), I am Gabriel.”307
The implications were apparent upon initial publication of the text of the stone: a
heavenly being named Gabriel speaks of a sign in three days, which is very
much like the Gabriel of the NT and the emphasis in the NT Gospels on the
resurrection of Jesus within three days.308 In addition to the above excerpt, lines
17-19 have the same tone and message of several NT verses that serve as the
basis of Christology:
17…Thus said
18 [Y]HWH of Hosts, the God of Israel: My son, I have a new
19 testament for Israel, by three days you shall know.
(Hazon Gabriel, lines 17-19, Trans. by Ada Yardeni & Binyamin Elizur)
For example, in the well-developed Christology of the NT Book of Hebrews the
following verse follows the pattern of mashiah, covenant, and a sign –in this case
death – linking all three notions:
And for this cause Christ is the mediator of the new testament, that by
means of death, for the redemption of the transgressions that were under
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the first testament, they which are called might receive the promise of
eternal inheritance. For where a testament is, there must also of
necessity be the death of the testator.
(The Epistle to the Hebrews 9:15 KJV) [Emphasis added]
Although the author of Hebrews is undetermined, the epistle can be dated to just
before the Siege of Jerusalem in 70 CE, since its creator uses the Greek present
tense when speaking about sacrifices still ongoing in the Temple complex.309
This almost 100 year chronological difference between Hazon Gabriel and the
NT epistle could allow for a more robust and developed theology first germinated
in the stone. Furthermore, both the stone and the NT epistle extensively quote
Jeremiah. Both make use of Jeremiah’s verbiage espousing a “new covenant”
as well as utilize “Ephraim” as a title for God’s “dear son.”310
The interrelatedness between the stone and Christianity upends the
predominant tendency in New Testament scholarship of the past hundred years
which denies the historical authenticity of the Gospel accounts.311 According to
this view, Jesus did not regard himself as the Messiah and was not recognized
as such by his disciples. From NT Professor Rudolf Bultmann to Professor Geza
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Vermes, most scholars believed that neither the suffering Messiah, nor his death
and resurrection, were part of the faith of first-century (CE) Judaism.312 Based
on the conceptions reflected in Hazon Gabriel, this viewpoint must be seriously
reconsidered. It is highly probable that the messianism found within the text of
the stone was known to the historical Jesus and his disciples.
Once again, let us review the simple formula found within the Gabriel
Revelation: 1) a leader is called “son” of God 2) the leader is broken and dies
and 3) in three days a “sign” is provided by the leader of a new/holy covenant.
This progression becomes more detailed, but still formulaic, in the Gospel of
Mark, agreed by most scholars to be the first and oldest of all four Gospels.313
The parallel verse in Mark reads as:
Jesus said to them, “The Son of Man is going to be delivered into the
hands of men. They will kill him, and after three days he will rise”
(Gospel of Mark 9:31 NIV)
What the author of Mark, and probably the historical Jesus, pronounced was a
more developed motif of the Gabriel Revelation’s “Ephraim” – the suffering
“prince of princes.”314 The author of the stone wielded a heavy use of several
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Jewish canonical books, especially Daniel, the only book in the Tanakh to make
use of the angel Gabriel. The same can be said of the author of Mark who used
Daniel’s messianic title, Son of Man, to vocalize the messianism of the historical
Jesus. This interconnectedness of Jewish texts firmly roots the earliest NT
Gospels in the tradition of the Hazon Gabriel and therefore Jewish messianic
thought of the late Second Temple period.
The Gospel of Mark isn’t the only NT book to make use of Hazon Gabriel’s
particular language. In the Gospel of Matthew, the words of a “sign” unfolding
are articulated as:
Then will appear the sign of the Son of Man in heaven
(Matthew 24:30 NIV)
This NT verse might be founded on the depiction of the sign of ‘Ephraim’ in The
Gabriel Revelation.315 If the historical Jesus purposefully stayed in Jerusalem
when he could have escaped in the dark of night into Galilee, this may be
evidence he embraced a suffering and dying fate.316 What is described in the
Gospels is a figure that knew of the messianic path described in Hazon Gabriel
and sought to fulfill that path. And this embrace by Christian authors of the
concepts present in Hazon Gabriel do not end with a suffering leader. It
continues with its antithesis.
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Hazon Gabriel describes what I would identify as a proto-Antichrist in
juxtaposition to the “prince of the princes”:
19 By three days you shall know, for thus said
20 the Lord of Hosts, the God of Israel, the evil is to be broken
21 before righteousness. Ask me, and I shall tell you, what is this
22 wicked branch, plastered white.
(Hazon Gabriel, lines 19-22, Knohl Translation)
The Gabriel Revelation’s Antichrist figure is described as a “wicked branch.” He
bears the messianic title “branch” but is in actual fact an “evil branch.”317 The
use of the term “branch” is purposeful because it is a messianic title, but its
connotation is inverted so as to describe the opposite. This was not the first time
a Jewish text had alluded to an evil leader working in juxtaposition to an anointed
leader. As described in the preceding chapters, the Book of Daniel made use of
this antithetical motif, with the evil leader probably being the historical figure
Antiochus IV. It is in the Christian Book of Revelation that the concept of an
Antichrist takes full theological form, but the concept was not new to Jewish
thought and therefore not a Christian invention.
The Book of Revelation, generally agreed to be the final Christian text
written in the NT, was probably written around the year 80 CE.318 However,
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scholars have concluded that the author in all probability used Jewish sources
written earlier in that century.319 One of those sources may have been a
progenitor of Hazon Gabriel. Either way, the Antichrist of Revelation is a human
being who claims to be of divine origin and calls himself the ‘son of God’, but
actually is the son of perdition, or the son of Abaddon-Satan.320 His power
derives from his evil ascent.
The Antichrist figure of Revelation was the culmination of centuries worth
of theological development that began as a result of the clash between Jews and
their foreign rulers, especially Antiochus IV.321 Hazon Gabriel is part of that
development and its influence on the development of Christianity is even more
evident in light of the DSS and scrolls with parallel apocalyptic and messianic
writings that pre-date the Christian cannon. Together these texts show the
enormity of influence they had on Christian writers, especially considering how
they all pre-date the earliest Epistles.
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CHAPTER SEVEN
THE DEAD SEA SCROLLS: RULES AND HYMNS
OF THE COMMUNITY DURING THE END TIME

The DSS encompass a vast library of varied canonical and non-canonical
Jewish texts. The remaining chapters of this thesis will focus on the DSS noncanonical texts including exegetical commentary by the Qumran Community.
Despite being discovered a little over seventy years ago, the implications to the
understanding of Jewish thought before the fall of the Second Temple have only
recently become apparent. A large part of the reason for this was the already
described limited access only a small cadre of scholars had to scrolls before
1992. Therefore, the continued exegetical understanding and analysis of these
texts can and will change how we understand messianism and Jewish
apocalypticism in the first century BCE through first century CE. The result is a
tapestry of Jewish texts that directly inspired a burgeoning Christology, if not the
historical Jesus himself - texts that were themselves tremendously affected by
Hellenism since the advent of Alexander of Macedon’s empire.
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The Messianic Rule (1QSa, 1Q28a)
The Messianic Rule, also knowns as “The Rule of the Congregation,” was
originally published in 1955 by D. Barthelemy.322 Scholars have safely proffered
a composition date in the mid-first century BCE.323 The rules were meant for the
whole of the Qumran congregation during the end of days. In addition to this
apocalyptic dimension, it also describes the presence of a Messiah of Israel
during the Community’s council and meal period.324 One section of the Scroll
narrates a very familiar “Christian” concept:
When God engenders the Messiah, he shall come with them at the head
of the whole congregation of Israel with all his brethren, the sons of Aaron
the Priests…And then the Messiah of Israel shall come, and the chiefs of
the clans of Israel shall sit before him
(DSS 1QSa, Col. 2 Lines 11-14, D. Barthelemy Translation)
The concept of God “engendering” an anointed leader isn’t necessarily
revolutionary considering canonical and non-canonical Jewish texts use the term
son of God, but usage of a verb that means to “sire” was something unseen in
Jewish texts before the discovery of this Scroll.325
The Messiah is reported as both a priest and apocalyptic political leader in
the final part of this Scroll:
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Let no man extend his hand over the first fruits of bread and wine before
the Priest; for it is he who shall bless the first fruits of bread and
wine…Thereafter, the Messiah of Israel shall extend his hand over the
bread, and all the congregation of the Community shall utter a blessing
(DSS 1QSa, Col. 2 Lines 20-23, D. Barthelemy Translation)
As described in the preceding chapters, the anointed leader to come was usually
described as a political and military leader, but here we have an intermingling of
the roles of priesthood and Messiah.326 This concept would find its way into the
Christian canon through the Book of Hebrews:
Therefore, since we have a great high priest who has ascended into
heaven, Jesus the Son of God, let us hold firmly to the faith we profess.
For we do not have a high priest who is unable to empathize with our
weaknesses
(Hebrews 4:14-15 NIV)
It should be noted that although many scholars have seen priestly overtones in
the portrayal of Jesus in other NT books, only in Hebrews is Jesus explicitly
called ‘priest’ or ‘high priest.’327 That a Scroll in Qumran comingled these
concepts almost 100 years before the author of Hebrews penned his words is
one more piece of evidence of the Jewish origins of the embryonic Christology of
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the mid-first century CE. This syncretic interaction is not a revolutionary
proposition considering several scholars have already posited that ancient Greek
myths of descent, such as those of Heracles and Orpheus, lie behind
Christology’s assertion of the death and resurrection of the historical Jesus.328
Still, the evidence behind this holding is dubious since syncretic parallelism can
mean the correlation is not due to direct causation. In addition, these scholars
have also neglected to take note that the acculturation and interaction between
Hellenistic religion and Judaism lasted for hundreds of years before the birth of
the historical Jesus and that any real syncretism was the result of Jewish
absorption of Greek culture. The simultaneous occurrence of a “savior figure” in
the form of Heracles in Hellenic religion and the rise and spread of Jewish
messianism was no mere coincidence.329 In short, first century CE Christology
was more likely indirectly influenced by Hellenism through Judaism.
For example, the Book of Acts make it a point to emphasis the Hellenistic
knowledge of the Apostle Paul, a former member of the Pharisee Jewish
religious movement of the first century CE. In the Book of Acts, written as early
as 63 CE or as late as 70 CE, Paul makes a speech to a crowd in the Athenian
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Areopagus and makes use of Greek philosophy.330 The pertinent passage
reads:
Though [God] is not far from any one of us. ‘For in him we live and move
and have our being.’ As some of your own poets have said, ‘We are his
offspring.’
(Acts 17:27-28 NIV)
There are two quotations in this passage from Acts: the first quotation is from the
Cretan poet Epimenides (ca. 600 BCE) and the second is from the Cilician Stoic
poet Aratus (ca. 315-240 BCE) from his Phaenomena.331 Evidently, both Paul
and the writer of Acts believed making use of Greek philosophers to make an
argument for proselytizing was not incongruous with the tenets of the emerging
Christology. However, what is sometimes glossed over by some scholars is
Paul’s pedigree and knowledge came from his years as a Jewish Pharisee, not
as a recent Christian convert. Like the previous NT passages, the DSS present
the same evidence of Hellenic interaction between Jewish religious thought and
Greek philosophy.
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The Book of War (4Q285, 11Q14)
The Book of War is a collection of ten small Scroll fragments that scholars
believe may have been the missing end section of the War Scroll (1QM). 332
Central figures of both collections are the “Kittim,” the name Jewish writers used
to denote the greatest world power on the date the text was written.333
Therefore, the malleable term refers to the Greeks in the Book of Maccabees and
the Romans in the Book of Daniel.334 However, the term was not necessarily a
hostile one. The Kittim were usually described as instruments appointed by God
to punish the enemies of the Jews.335 That ceased to be the case during the late
first century BCE and early first century CE. Within the fragments of the Book of
War, it is fragments 4 and 7 that have the relevant passages:
The Prince of the Congregation and all Israel ...which was written in the
book of Ezekiel the Prophet…On the mountains of Israel you shall
fall…the king of the Kittim…the Prince of the Congregation will pursue
them as far as the Great Sea…in that time …and they shall bring him [the
king of the Kittim] before the Prince…
As it is written in the Book of Isaiah the Prophet, the thickets of the forest
will be cut down with an axe and Lebanon by a majestic one will fall. And
there shall come forth a shoot from the stump of Jesse […] the Branch of
David and they will enter into judgment with […] and the Prince of the
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Congregation, the Branch of David will kill him […] by strokes and by
wounds.
(DSS 4Q285, fragments 4 and 7, G. Vermes Translation)
The messianic titles, “stump of Jesse,” “Branch of David,” and “Prince of the
Congregation,” describe a type of military leader putting the leader of the Kittim to
death.336 The texts make heavy use of the apocalyptic sections of Isaiah and
Ezekiel to bolster the claim of the fragments that Scripture oracles the current
struggle involving the Kittim i.e., Rome. Although a traditional triumphant view of
the Messiah, these fragments also show how the Romans were now no longer
seen as agents of God, but servants of Belial and worthy of destruction by the
soon to come Messiah. A change in perspective that would be continued in
Christian texts, especially the Book of Revelation.

The War Scroll (1QM, 1Q33, 4Q491-7, 4Q471)
The War Scroll, also known as the Scroll of the War Between the Sons of
Light and the Sons of Darkness, was originally translated by E.L. Sukenik in
1954. The translation was updated over the years as other fragments of the
Scroll were discovered, especially in Cave 4.337 It describes the final battle
against the Kittim and makes heavy use of the Book of Daniel, which indicates a
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probable composition date after 164 BCE.338 Since the Scroll provides extensive
commentary on the weapons and tactics used by the Kittim, scholars have been
able to pinpoint the battle arrays as applicable to the Roman army.339 The
general representation of the Kittim as masters of the world and specific
references to the king of the Kittim implies that the Scroll was completed during
the imperial epoch which began in 27 BCE.340
The War Scroll, despite its detailed description of first century BCE
weapons and tactics, is an eschatological writing born of the intense expectations
of the age. In the text, the Sons of Light go to battle, real and spiritual, against
the Sons of Darkness.341 The writing also asserts that the war will last forty years
with the restoration of Temple worship occurring in the seventh year and the
conflict ending with the total defeat of the King of the Kittim.342 This victory would
be achieved by the Sons of Light through the leadership of the messianic “Prince
of the Congregation,” and the aid of angelic armies led by the “Prince of Light.”343
The Prince of Light is also known in the scroll as Melchizedek - the same
messianic name and title used by the Christian author of Hebrews for the
historical Jesus. The possibility of two messiahs, two anointed leaders, living at
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the same time is explicitly expressed in some Scrolls and implied in this one.344
In general, in Dead Sea literature there are two Messiahs – a priestly Messiah
and a royal Messiah.345 It can therefore be deduced that if two Messiahs could
temporally coexist, then it was not beyond acceptable Jewish thought that two
Messiahs could exist but not temporally overlap.
In any case, the messianism and eschatological components of the War
Scroll find parallel passages in the Christian Book of Revelation, written almost
100 years later. For example, the following War Scroll passage has a
remarkable parallel similarity with sections of Revelation:
But Belial, the Angel of Malevolence, thou hast created for the Pit; his rule
is in Darkness and his purpose is to bring about wickedness and
iniquity…But let us the company of Thy truth rejoice in Thy mighty hand
and be glad for Thy salvation and exult because of Thy succor and peace.
(DSS 1QM, Col. XIII 11-13, E.L. Sukenik Translation)
And after these things I heard a great voice of many people in heaven,
saying, Hallelujah! Salvation and glory and honor, and power, unto the
Lord our God…
(Revelation 19:1 KJV)
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He laid hold on the dragon, that old serpent, which is the Devil, and Satan,
and bound him a thousand years, and cast him into the bottomless pit.
(Revelation 20:3 KJV)
Both works present evil temporal leaders in league with Belial or Satan. While,
the Kittim can be conclusively identified with the Romans, there is also much
scholarly agreement that the Beast or evil leader of Revelation is a reference to a
Roman Emperor.346 That Jewish literature was in some form transmitted and
adopted into Christian scripture as late as the date of composition of the last
Christian canonical book is strong conclusive evidence of the continuity of
eschatological fervor from the first century BCE to the end of the first century CE.
The ensuing Qumran text on the other hand is clear evidence of Hellenistic
influence on the religious texts of the Community before the rise of Christianity.
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Figure 4. The War Scroll (photo credit: Israel Museum, Jerusalem by David
Harris)

Astrological Physiognomies (4Q186, 4Q534, 4Q561)
These texts are all astrological physiognomies, or horoscopes that claim
correlation between the features and destiny of a person and the configuration of
the stars at the time of his birth.347 The presence of astrological texts at Qumran
may come as a surprise to some, considering the opposition by some Jews to
Greek astrology, but others such as the Hellenistic Jewish writer Eupolemus had
credited its invention to Abraham.348 These fragments show how the Community
at Qumran was not an isolated ascetic sect, but very much intertwined within the
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larger Jewish society of the Levant along with its embrace of Hellenism and the
current lingua franca of Aramaic.349

Blessings (1QSb, 1Q28b)
This collection of fragments of blessings date to 100 BCE and were
intended for the messianic age.350 More specifically, all members of the
Covenant are blessed and then two different messiahs, anointed individuals, are
blessed by the texts. As in other Scrolls, the messiahs represent a Royal
Messiah and a Priestly Messiah:
May He delight in the sweet odor of your sacrifices! May he choose all
them that sit in your priestly college; may he store up all your sacred
offerings, and in the season of all your seed!... May He place upon your
head a diadem
(DSS 1Q28b, Col. III lines 1-5, J.T. Milik Translation)
Coronation was reserved for an anointed leader, which in this case fell on a
messianic leader in the line of the priestly caste of Aaron the High Priest. The
other anointed leader has the messianic title of Prince of the Congregation, and
is described in the same Davidic tradition that was elaborated on in the Tanakh:
The [Guardian] shall bless the Prince of the Congregation…that he may
establish the kingdom of His people for ever; that he may judge the poor
349
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with righteousness and dispense justice… “May you smite the peoples
with the might of your hand and ravage the earth with your scepter; may
you bring death to the ungodly with the breath of your lips!”
(DSS 1Q28b, Col. V lines 20-25, J.T. Milik Translation)
The Prince of the Congregation takes on the royal prerogative to judge, rule, and
conqueror in the Davidic tradition. However, two concurrent messiahs also
shows that the idea of more than one messiah was not a foreign concept to late
Second Temple Judaism. A messiah could die, and another could continue the
work if necessary.

The Damascus Document (CD, 4Q265-273, 5Q12, 6Q15)
At first glance the Damascus Document (CD) is not apocalyptic and barely
messianic. However, its few references to a Messiah make a remarkable
reappearance in the NT despite the CD being composed in 100 BCE, over a
century before the life of the historical Jesus.351 Generally speaking, the CD is
composed of two parts: the Exhortation, which encourages the sectarians to
remain faithful, and the list of statutes, where passages of the Tanakh are
reinterpreted in unique ways.352 The exhortation began a literary genre of
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encouragement which was directly adopted by Christian authors, such as the
author of the Book of Hebrews.353
Of particular interest in the CD is the scroll fragment that ends the
Exhortation section:
God will set up a shepherd for His people and he will feed them in
pastures
(DSS 4Q266, fragment 4 Lines 11-12, S. Schechter Translation)
This allusion to the Messiah is paralleled in the NT:
I am the good Shepherd; I know my sheep and my sheep know me
(John 10:14 NIV)
And both the NT allusions and CD borrow from the messianic sections of the
books of Isaiah and Ezekiel:
Like a shepherd He pastures His flock; He gathers the lambs in His arms
(Isaiah 40:11 JPS)
Then I will appoint a single shepherd over them to tend to them – My
servant David. He shall tend over them, he shall be a shepherd to them
(Ezekiel 34:23 JPS)
Both the writers in Qumran and the authors of the NT must have had extensive
knowledge of the messianic title of “shepherd” to have incorporated them into
their respective texts. As discussed in previous sections, the metaphorical use of
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the name David was meant to express a descendent of David as ruler or
Messiah of the royal line.354 Those in the Community and the later Christians
may have differed in their messianic expectations, or even how many messiahs
there would be, but they both were taking from the same reservoir of Jewish
messianic literature and reinterpreting that scripture to apply to their time and
place.355 What was commonly agreed upon by most Jews of the late Second
Temple period, including the authors of the NT and the Qumran sect, was that
particular Scriptures had messianic implications even if the conclusions of their
exegeses differed greatly.
Another significant aspect of the CD found in Qumran is that it was not an
unknown text when it was discovered in the Dead Sea. Two incomplete
medieval copies of this document had been found earlier in 1896 amongst a
mass of discarded manuscripts in a storeroom of an old Cairo synagogue.356
The manuscripts date from the tenth and twelfth centuries respectively. 357 What
we have then are texts from the Community at Qumran being copied and
preserved by scribes until the medieval period. There can be no greater
evidence of the Jewish nature of the DSS and their acceptance by the greater
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Jewish nation than the preservation of CD in various forms through the whole of
the first millennium CE. That the ideas of the Community were known to the
greater Jewish nation in the first century CE and thereafter preserved by scribes
is concrete proof that the historical Jesus and his disciples were also aware of
the messianic expectations of the Community.

The Thanksgiving Hymns (1QH, Q36, 4Q427-432)
Also known as the Hymns Scroll, the poems contained in this Scroll are
similar to the biblical Psalms.358 They are mostly hymns of thanksgiving,
individual prayers as opposed to those intended for communal worship, like the
Blessings discussed above. A fundamental theme running through the collection
is that of salvation.359 Whereas some of the Hymns express sentiments common
to all members of the sect, most appear to refer to the experiences of a teacher
abandoned by his friends and persecuted by his enemies.360 Hypotheses as to
who is the author of these hymns are the subject of much debate since they
seem to apply to a messianic figure. What can be said for sure is that the
collection attained its final form toward the end of the first century BCE.361
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The hymns contain enough first-person messianic undertones that more
than one scholar has suggested that the hymns contain the written words of a
messianic precursor to the historical Jesus. Michael O. Wise, Professor of the
Hebrew Bible and Ancient Languages at University of Northwestern, has
proposed the author of the messianic hymns is the Teacher of Righteousness, a
prominent figure in several Scrolls.362 He posits that the name of the Teacher
was Judah.363 Whether this is accurate or not – scholars disagree on the
identity of the Teacher of Righteousness – what is evident is the messianic
component of some of these hymns. Whoever the author was he expressed the
words of an anointed leader suffering for his purpose.364 The suffering is
described as:
I have been the target of slander in the mouth of violent men, and the
scoffers grind their teeth. You have made me into a laughing-stock for
sinners, the assembly of the wicked is roused against me, they roar like
the turbulence of the seas when their waves beat and spew out ash and
mud.
(DSS 1QH, Col X Lines 11-13, E.L. Sukenik Translation)365
However, right before this passge the author makes claims that make it clear he
considers himself far more than a persecuted leader:
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I am a trap for offenders, medicine for everyone who turns away from sin,
discretion for simple folk, staunch purpose for the timorous at heart. You
have set me as a reproach and a mockery of traitors, foundation of truth
and of knowledge for those on the straight path…
You have set me like a flag for the elect of justice, like a wise Sower of
secret wonders. To put to the test all the men of truth…
(DSS 1QH, Col X Lines 8-10, 13-14, E.L. Sukenik Translation)
Dr. Wise believes the above sections of the hymns refer to persecution by the
pharisaical segment of the ruling religious elite against a messianic leader.366
Whoever the persecutors were, the author takes on the attributes of a healer for
those who “turn away from sin,” which is a remarkable claim usually attributed to
God. The next claim the author makes is that he is the “foundation of truth” and
the “sower of secret wonders.” These claims are divine claims which are
reminiscent of the Gospel of John’s depiction of Jesus as “I am the way, the
truth, and the life.”367 In full juxtaposition to divine claims, the author also
describes his suffering as being God’s will:
They are a council of futility, a devilish assembly. They do not know that
through you, I subsist, and, in your compassion, you have saved my life,
because from you come my steps. They – they attack my life on your
account, so that you will be honored by the judgment of the wicked, and
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you will make yourself great through me before the sons of man because
through your compassion I do subsist [Italics added]
(DSS 1QH, Col X Lines 22-25, E.L. Sukenik Translation)
The author is direct in laying the responsibility for his suffering on God himself
but quickly describes the suffering as necessary so that God’s glory and
judgment could be established. Therefore, God inflicting pain on his servant was
not a superficial response to the events of the time but for a much larger divine
purpose.368 The author of the hymn was directly making use of Isaiah’s suffering
servant motif. If these pre-Christian texts already set a precedent for using a
suffering servant concept as the basis of a messianic mission, then it is not a
farfetched assertion to hold that the historical Jesus knew of the messianic title of
“suffering servant” and the expectations it held because of the failed messianic
mission of the author of the messianic hymns’ decades earlier.369
The author of the messianic hymns was not the last royal messiah that
rose to challenge the established world order. Between 100 BCE and 70 CE the
roster included the Shepherd Athronges, Judas the Galilean, Simon the Perean,
a Samaritan messiah in the days of Pontius Pilate, Theudas, Menahem ben
Hezekiah, and, of course, the historical Jesus.370 The age was one of messianic
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fervor and none of the individuals named above proclaimed their anointed
leadership within a vacuum of knowledge of the previous claimants.

Hymn of Self-Glorification A and B (4Q491, fr. 11, 4Q471b)
Found in Cave 1 and Cave 4, two versions of this hymn have been found
at Qumran.371 The translator and editor of the second version, Esther Eshel,
proposes the interpretation that the author of the hymn is an eschatological high
priest, first humiliated by his opponents before sharing the glory of the “gods” or
“holy ones.”372 What makes this hymn so different from the previous
Thanksgiving Hymns is the degree of self-glorification the author heaps upon
himself while simultaneously describing a significant amount of suffering.373 Like
the messianic hymns of the Thanksgiving Scroll, this hymn is also written in the
first person:
I am reckoned with the ‘gods’ and my dwelling-place is in the congregation
of holiness. Who is counted as me to be despised and who is despised as
me? And who is like me, forsaken by men, and is there a companion who
resembles me?
(DSS 4Q471b, Hymn B, Lines 1-4, Translation by Esther Eshel)
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Here in these few lines, we can see the dichotomy in the self-image of the writer:
divine attributes go hand in hand with his self-representation as a suffering
servant.374 Going back to Chapter 3 of this paper, one is reminded of the words
of Deuter-Isaiah’s Chapter 53 when reading the Self-Glorification Hymn. The
similarity is not coincidental. The author of this hymn makes his messianic
purpose clear in the next lines of the hymn:
Who is like me among the ‘gods?’...And who shall summon me to be
destroyed by my judgment? For I am the beloved of the King and the
friend of the holy ones. No one, and non-one is comparable to my glory.
For I have my station with the ‘gods’ and my glory is with the sons of the
King.
(DSS 4Q471b, Hymn B, Lines 5-9, Translation by Esther Eshel)
The expression is an astonishing claim to divinity that paraphrases a verse in
Exodus that reads: “Who is like thee, O Lord, among the gods?”375 The author of
this hymn leaves no doubt as to a claim of not just anointed leadership,
messianism, but to an inherent divinity. The author took a verse from the Torah
that praises God to glorify himself.376
Lest one conjecture that this hymn was an aberration, the second version
of the hymn contains the same claims and even some more exceptional divine
claims:
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My glory is incomparable and apart from me none is exalted. None shall
come to me for I dwell in heaven, and there is no… I am reckoned with the
‘gods’ and my dwelling place is in the congregation of holiness. My desire
is not according to the flesh, and all that I value is in the glory of…the
place of holiness…For I am reckoned with the gods, and my glory is with
the sons of the King
(DSS 4Q491 fr. 11, Hymn B, Lines 5-11, Translation by Maurice Baillet)
The author is claiming superhuman traits that go beyond his “flesh.”377 He
positions himself with the “gods” or “celestial beings,” while also arguing that he
is equal to the “sons of the King,” with the King being God himself. Before the
discovery of Hazon Gabriel, nowhere in Jewish literature was there the
combination of divine status and suffering comingled and expressed as in this
hymn - except perhaps the DSS Testament of Jacob.378 Renown Dead Sea
scholar J.J. Collins spoke of the Self-Glorification hymn:
Nowhere else in the corpus of the scrolls do we find words placed in the
mouth of either Messiah, and so there is no parallel for a speech such as
we find in 4Q491 by a messianic figure. Neither is there any parallel for
such claims by anyone else.379
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Flesh and blood men claiming divinity was nothing new. Claims of suffering with
a purpose was also not new, but the combination of divinity and suffering in order
to express redemption, a hallmark of Christology, was new.380 So new, that
scholars argued it was an invention of later Christian disciples of the historical
Jesus. The evidence has clearly tilted toward the conclusion that the messianic
interpretation of Isaiah Chapter 53 was not “discovered” in the Christian Church
but was an already developed Jewish idea present in the writings of the Messiah
of Qumran.381 And this opens up the distinct possibility that the historical Jesus
could have seen himself as “son of man” and “suffering servant” during his
lifetime and that it was not a later invention of the Church.382
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CHAPTER EIGHT
THE DEAD SEA SCROLLS: APOCALYPTIC LITERATURE
AND BIBILICAL INTERPRETATIONS

The following Scrolls provide the reader with messianic interpretations of
the books of the Tanakh that by themselves are not considered messianic or
apocalyptic but are interpreted by the Community as having such implications.
The rest of the Scrolls address the messianic expectations of the Community
during the “end times” and detail the spiritual and real world occurrences during
the eschatological period.

A Messianic Apocalypse (4Q521)
This writing consists of sixteen fragments that date to the beginning of the
first century BCE and is also known by the name “Resurrection Fragment.”383
Unlike other Scrolls that describe a priestly Messiah and a royal Messiah, this
Scroll focuses on only a singular Messiah:
The heavens and the earth will listen to His Messiah, and none therein will
stray from the commandments of the holy ones…And the Lord will
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accomplish glorious things which have never been as …For He will heal
the wounded and revive the dead and bring good news to the poor.
(DSS 4Q521, fr.2, Line 1, 10-11, E. Puech Translation)
The final line is a direct citation from the book of Isaiah.384 Of particular interest
is how the writing does not link the singular Messiah to Aaron or Israel, usual
titles associated with a priestly Messiah. The writing is also noteworthy for its
emphasis on resurrection during the “end time” as well as the role of the Messiah
as messenger for both the “heavens and the earth.”385 Written just after the Book
of Daniel but at least a century before the birth of the historical Jesus, the
emphasis on resurrection as an expected reality of the end time, shows how
Jewish thought had accepted the bodily resurrection of the dead first described in
Daniel.386 Scholars theorize that the doctrine of resurrection and judgment
probably came about during the persecutions of Antiochus IV as a reaction to a
time when pious people were being martyred.387 In this writing, the doctrine of
resurrection is asserted in more than one fragment of this Apocalypse:
Like those who curse and are destined for death when the Lifegiver will
raise the dead of His people
(DSS 4Q521, fr.7, Line 5, E. Puech Translation)
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The emphasis on resurrection and the tying of this doctrine to a singular Messiah
makes this writing unique among the Scrolls. The significance of this to later
Christology cannot be underestimated since a Gospel writer also directly quotes
the same section of Isaiah, word for word. The writer of the Gospel of Luke
immediately adds:
Jesus began by saying to them, “Today this scripture is fulfilled in your
hearing”
(Gospel of Luke 4:21 NIV)
Whether the later Gospel writer had access to the writings at Qumran or the
messianic interpretation of this section of Isaiah was already a widespread held
religious belief among pious Jews, the Gospel writer was not the first to link the
idea of Messianic kingship to healing and resurrection.

The Heavenly Prince Melchizedek (11Q13)
This manuscript sheds invaluable light on the development of the
messianic concept in the NT and early Christianity.388 The writing dates to the
mid-first century BCE and consists of eleven fragments from Cave 11.389
Generally speaking the writing is a midrash or a Jewish exegesis on Hebrew
Scripture. The writings interpret sections of the book of Isaiah, Leviticus, Psalms,
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and Daniel through the prism of the Community’s messianic and eschatological
expectations.390 However, the standout figure in the exegesis is “Melchizedek,” a
heavenly deliverer, that Vermes believes can be identified with the archangel
Michael.391 However, based on the divine properties and titles used for
Melchizedek, I surmise this is a Messiah figure whose role is both that of priestly
Messiah and royal Messiah. The heavenly restorer is several times assigned the
descriptor El and Elohim:
For this is the moment of the Year of Grace for Melchizedek. And he will,
by his strength judge the holy ones of God, executing judgment as it is
written concerning him in the Songs of David, who said, Elohim has taken
his place in the divine council; in the midst of the gods, he holds judgment
(DSS 11Q13, frs.1-4 Lines 9-11, A.S. van der Woude Translation)
By the judgments of God, as it is written concerning him who says to Zion,
your Elohim reigns. Zion is… those who uphold the Covenant, who turn
from the walking in the way of the people. And your Elohim is
Melchizedek, who will save them from the hand of Belial.
(DSS 11Q13, frs.1-4 Lines 24-26, A.S. van der Woude Translation)
Elohim and El are Hebrew words that mean “God.”392 The original and
subsequent translators, A.S. van de Woude and F. Garcia Martinez, have

Knibb, Michael A. “Messianism in the Pseudepigrapha in the Light of the Scrolls.” Dead Sea
Discoveries : A Journal of Current Research on the Scrolls and Related Literature 2, no. 2 (1995):
165–184, 173, “(11Q13) is a midrash or thematic pesher which builds on Lev. 25:8-13, Deut.
15:2 and Isa. 61:1-3”
391
Vermès, Géza, ed. The Complete Dead Sea Scrolls in English , 532
392
See, Marc Zvi Brettler, “Torah: Introduction,” in The Jewish Study Bible: Jewish Publication
Society Tanakh Translation, 2. ed., Adele Berlin, ed. (New York: Oxford Univ. Press, 2014), 3,
“[main source] E prefers to call the deity Elohim (translated ‘God’) an epithet which also serves as
390
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translated the Hebrew words as such. However, because of the polemical
implications such a translation imbues on this manuscript, Vermes has put forth
the argument that sometimes the words can be interpreted as meaning
“judge.”393 I hold that this is an unnecessary straining of the plain meaning of the
words and the meaning of “god” or “God” is implied in the text of the manuscript.
Divine qualities are ascribed to Melchizedek in addition to the title of Elohim,
which implies that the designation was not simply that of judge:
For this is the moment of the Year of Grace for Melchizedek. And he will,
by his strength, judge the holy ones of God, executing judgment as it is
written concerning him in the Songs of David, who said, Elohim has taken
his place in the divine council; in the midst of gods, he holds judgment.
(DSS 11Q13, frs.1-4 Lines 9-11, A.S. van der Woude Translation)
“Grace” is an act usually attributed to God in Scripture, and to ascribe to
Melchizedek the role of heavenly judge amongst other heavenly beings is to
ascribe divine attributes to a person.394 That Melchizedek is a Messiah is
expressly stated in the writing:
Your Elohim reigns. Its interpretations: the mountains are the
prophets…and the messenger is the Anointed one of the spirit, concerning

the generic term for God or gods”; Derek Kidner and John H. Stek, “Ecclesiastes: Introduction
and Annotations,” in NIV Study Bible: New International Version, ed. Kenneth L. Barker (Grand
Rapids, Michigan: Zondervan, 2011), 1084 n 1:13, “The only Hebrew word the writer uses for
God is Elohim (used 30 times)”
393
Vermès, Géza, ed. The Complete Dead Sea Scrolls in English, 532
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Knibb, Michael A. “Messianism in the Pseudepigrapha in the Light of the Scrolls.” Dead Sea
Discoveries : A Journal of Current Research on the Scrolls and Related Literature 2, no. 2 (1995):
165–184, 174, “The idea that the Davidic messiah acts as a judge is commonplace (cf. Ps. Sol.
17:29; 1Q28b 5:21-22) and is rooted in what is said of the ideal future king in Isa. 11:3-4”
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whom Daniel said, Until an anointed one, a prince…he who brings good
news, who proclaims salvation: it is concerning him that it is written.
(DSS 11Q13, frs.1-4 Lines 17-19, A.S. van der Woude Translation)
The writing overall is a statement of divinity on the part of God’s Messiah. This is
not outside the norm for the Roman world, inheritor of the Hellenistic world, when
this was written. Augustus declared that he was the divi filius, “son of the god,” in
42 BCE after the deceased Julius Caesar was himself declared “the divine
Julius.”395 That divine attributes had entered into the messianic expectations of
the Qumran community should therefore not be a surprise. Nor was this limited
to this Scroll as the previous writings discussed above, in and outside of Qumran,
have shown.
Melchizedek makes a reappearance as a messianic figure in the Book of
Hebrews in the NT. Written about a century after this writing, Hebrews explicitly
quotes Psalms four times to identify the historical Jesus as High Priest: 396
And he says in another place, “You are a priest forever, in the order of
Melchizedek”397
(Hebrews 5:6 NIV Translation)
The developed Christology of Hebrews holds Christ as the inheritor of
Melchizedek and therefore a singular messiah, combining the traits of a royal and
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priestly messiah.398 The author also adds several details about Melchizedek
absent from Genesis but paralleled elsewhere in Second Temple Jewish
discussion on the individual.399 Therefore the author did not create the ChristMelchizedek interrelatedness but instead incorporated the figure’s priestly and
messianic connections from preexisting Jewish thought, which can now be dated
to the mid-first century BCE with the discovery of these Scroll fragments.

The Aramaic Apocalypse (4Q246)
Also knows as the “Son of God fragment,” this writing has also been at the
center of much scholarly speculation. Nevertheless, all scholars agree that
paleographically the script dates to the final decades of the first century BCE.400
The disputed text reads:
The spirit of God dwelt on him, he fell down before the throne…he will be
great on earth…will make and all will serve…he will be called grand…and

by his name he will be designated. The son of God he will be proclaimed
and the son of the Most High they will call him.

398
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(DSS 4Q246, Col.1 Line 1 and 6, Col.2 Line 1, E. Puech Translation)
There are several theories proposed by scholars as to the meaning of this
passage: 1) J.T. Milik believes it is a reference to a Hasmonean king with a
‘possible’ messianic undertone 2) J.A. Fitzmyer believes it is a reference to a
proto-Antichrist 3) F. Garcia Martinez believes the “son of God” is either the
heavenly Melchizedek (the original one from Genesis) or Michael, the Prince of
Light, and 4) Vermes and J.J. Collins believe it is a future Davidic Messiah or a
Seleucid pretender.401 I posit that within the context of the whole writing the only
plausible interpretation is that of a future Davidic Messiah.
While focus is usually given to the “son of God” phrase, the beginning of
the writing is also important. The first line of the text, makes it apparent that the
man at the center of this writing is someone who has the “spirit of God.”
Furthermore, while “son of God” might have been a phrase used by Augustus
and ancient Egyptian Pharaohs, it was not a title used by Seleucid rulers. The
name Antiochus IV Epiphanes, the Seleucid ruler reviled in Daniel, means “God
manifest.”402 Nowhere is his claim to divinity through the term “son of God,” and
while Augustus may have used the moniker “son of God,” he most definitely

Ibid, 617; Knibb, Michael A. “Messianism in the Pseudepigrapha in the Light of the Scrolls.”
Dead Sea Discoveries : A Journal of Current Research on the Scrolls and Related Literature 2,
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never took the title “son of the Most High.” “Most High” or Elyon is the Hebrew
epithet for God and at the time of use in this writing one of the divine names used
to identify God.403 In fact, in describing a royal Messiah, other Qumran
documents make use of “Most High” as a descriptor of God who supports
messianic prophecy.404 In addition, no other ruler had taken to using “son of
Elyon” before the creation of this text. Then, soon after the creation of this
writing, less than 100 years later in the mid-first century CE, the term would
appear again:
And behold, you will conceive in your womb, and bear a son, and you will
call his name Jesus. He will be great, and he will be called the son of the
Most High. The Holy Spirit will come upon you, and the power of the Most
High will overshadow you; therefore, the child to be born shall be called
holy, the son of God. [Emphasis added]
(Luke 1:31,32, 35 NIV Translation)
The NT’s direct connection with the Aramaic Apocalypse has been noted by
several scholars including Israel Knohl.405 Since it is without question that this
Qumran document was written in the first century BCE, the previous prevalent
theory that the concept of a “son of God” or “son of the Most High” was alien to
Adele Berlin and Marc Zvi Brettler, “Psalms: Introduction and Annotations,” in The Jewish
Study Bible: Jewish Publication Society Tanakh Translation, 2. ed., Adele Berlin, ed. (New York:
Oxford Univ. Press, 2014), 1371 n 91:1; Also see, Ronald F. Youngblood, “Genesis: Introduction
and Annotations,” in NIV Study Bible: New International Version, ed. Kenneth L. Barker (Grand
Rapids, Michigan: Zondervan, 2011), 34 n 14:19, “The title ‘Most High’ was frequently applied to
the chief Canaanite deity in ancient times”
404
4Q175, “Oracle of him who knows the wisdom of the Most High…a star shall come out of
Jacob and a scepter shall rise out of Israel,” exegesis of Numbers 24:15. The star and scepter
being descriptors of the Messiah.
405
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Judaism, and added by the early Church after Jesus’ death, must come under
serious scrutiny.406 As stated before, the Community at Qumran was not
ignorant of the broader Hellenistic world with Greek manuscripts and even Greek
astrology found at Qumran. The influence and syncretic development between
Judaism and the broader Hellenistic world, and the rising Roman power, most
likely explains the parallelism observed by scholars such as Bultmann. The
messianism of Qumran was likely a response to the Roman vision of redemption
and Augustus’ “son of god” ideology/iconography/messaging.407 Christianity
thereafter only developed a messianism already present in the library at Qumran
and the broader Jewish community.408
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CHAPTER NINE
CONCLUSION

This research paper aimed to investigate and delve into the textual and
material culture behind the rise of messianism during the Second Temple period.
Its goal was to prove that there is a high probability of certainty that the evidence
shows the “suffering servant” motif was a preexisting concept in Jewish thought
before the rise of Christianity. To that end, the first few chapters delved into the
authorship and chronological creation of the books of the Jewish Tanakh. It put
forth the multiple exegetical analyses of the messianic and eschatological
sections of these books and explored how those interpretations were adopted by
later sections of Judaism. The authors of the Tanakh lay the groundwork for an
evolving and malleable concept of “anointed leader.” The early chapters of this
paper have shown that the idea of a messiah changed and grew as Jews
interacted with foreign powers and the sometimes overbearing cultural
hegemony of those powers. However, the Second Temple period did not end
with the Scriptural adoption of the last book of the Tanakh, the Book of Daniel.
Significant messianic and prophetic texts would continue to be written.
The latter half of this paper examined those non-canonical texts of the late
Second Temple period which have only come under the microscope of
scholarship within the last 75 years. Hazon Gabriel, the Gabriel Revelation, is a
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first century BCE writing that has messianic dimensions describing a servant of
God suffering because of God’s will. Furthermore, the writing includes the
symbols and three days’ timetable reminiscent of the developed Christology of
the first century CE. The Jewish nature of the stone is unquestioned, so the
parallelism between it and the embryonic Church’s own developed messianism
begs the question of to what degree was this synthesis through adoption and
interaction? The language hints at a high degree of absorption of the messianic
ideas in Qumran by the larger, Jewish community, including Christian converts.
The theology of a suffering figure redeeming others was readily adaptable to
address deceased messiahs.
The subsequent sections also showed how these ideas could be readily
absorbed by the non-Jewish Roman populace because Jewish writers had
already acculturated the messianic concept to existing mythical savior figures
prevalent in the Hellenistic world. In some way the developing concept of two
messiahs, one priestly and one royal, was a response to pagan savior figures
who were not alone in their divine attributes. Theocrasy is a difficult process to
decipher especially after more than two millennia. Nevertheless, this notion was
not new to Jewish theology as even the divine name Elohim was representative
of the fusion of the Canaanite pantheon with the Hebrew God long before the
idea of the mashiah was coined. It is not a stretch to see the continued work of
syncretic development with son of God being a response to claims of divinity by
earthly rulers. In that context, the divine attributes ascribed to messianic figures
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in several manuscripts of the DSS, should be expected as Judaism’s answer to
prevalent claims by earthly rulers to divinity and divine parentage. That the
Jewish historical Jesus and his Jewish followers adopted and adapted what they
knew of a suffering Messiah should then come as a logical development of the
eschatological intensity of the era.
The research of this paper answers the concerns of many Jewish and NT
scholars to accepting what evidence they have either chosen to dismiss or
ignore. Individually, the unearthed material evidence may be dismissed; but as a
whole, the texts discovered within the last century paint a very different
developmental path of the Messiah figure for both Christianity and Judaism. It
however makes more sense that instead of a rigid and arbitrary separation of
pagan religion, Judaism, and Christianity, what is described in this paper is a
synthesis of response and adoption, refutation and transformation of religious
and philosophical ideas. This syncretic analysis is commonplace in studies of
religious development in places like China, India, and Japan. The HellenisticRoman Mediterranean world should be no different.
The development of the suffering Messiah concept continued with the
writers of the NT but did not end there. There is necessary research to be done
on how this Jewish messianism, adopted by Christianity, changed, and
transformed into the 2nd Century CE. More research is needed to see how
subsequent claimants to being a Messiah, especially Simon Bar Khokba, came
to be Jewish messianic figures with names such as “son of the star.” The
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interaction between Christian converts, their Christology, and how it interacted
with Jewish messianic thought of the second century CE is also fertile ground.
The interaction and effect of Gnosticism on Christology and Judaism in the
second century should also be examined Gnosticism is usually discussed in
light of the criticism of the early Church Fathers but it did not exist in a vacuum
and its adherents also must have interacted with Jews and pagan believers of
the second century. One more avenue of research is a continued, in-depth
reinterpretation and translation of all the DSS. Scholarship was slow to publish,
and reinterpretations would not be unprecedented. Since the messianic
expectations of the Qumran Community have proven to be more widespread and
complex than previous scholars and interpreters have understood or been willing
to accept, a complete reassessment of the Scrolls is necessary.
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THE TEXT OF HAZON GABRIEL
AS TRANSLATED AND THEREAFTER IMPROVED UPON BY ISRAEL KNOHL
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Col. 1
1. [ ] ……..
2. [ ] Lord
3. [ ] . [ ] .
4. [ f]or th[us sa]id the Lo[rd] I have betr[oth]ed you
to me, garden
5. [ ]… ..[
6. and I will talk …. …. [
7. [ ] children of Israel …. [?]…[ ] ...[ ] ….
8. son of David [?] ……[
9. [ ] the word of the Lor[d]
10. [ ] …. ….. ….. ….. you have asked … [?]
11 [?] Lord you have asked me, so said the God of Hosts
12 [ ] .. from my house Israel and I will talk about the greatness of Jerusalem
13 [Thus] said the Lord, God of Israel, now all the nations
14 encamp on Jerusalem and from it are exi[led]
15 one two three forty Prophets and the elders
16 and the Hasidim. My servant David, ask of Ephraim
17 [that he] place the sign; (this) I ask of you. For thus said
18 the Lord of Hosts, the God of Israel, My son! I have a new/holy covenant for
Israel
19 By three days you shall know, for thus said
20 the Lord of Hosts, the God of Israel, the evil is to be broken
21 before righteousness. Ask me, and I shall tell you, what is this
22 wicked branch, plastered white. You are standing, the angel
23 is supporting you. Do not fear. Blessed is the glory of the Lord God from
24 his seat. In a little while, I will shake
25 the heavens and the earth. Here is the glory of the Lord God
26 of Hosts, the God of Israel. These are the seven chariots
27 at the gate of Jerusalem and the gates of Judea they will re[st] for
28 my three angels, Michael and all the others, look for
29 your power. So said of the Lord God of Hosts, the God
30 of Israel. One two three four five six
31 [se]ven for my angels….. what is this? He said, the frontlet
32 …. [ ] …. ……. and the second chief
33 watches over.. Jerusalem …… three in the greatness
34 …………….. three [ ] …..
35 [ ] …. . that he saw a man … works
36 that he …. [ ] that a sign from Jerusalem
37 I on ...[ ] ashes and a sign of exile ..
38 [s]ign of exile ……. God sin … and
39 …. … [ ] Jerusalem said the Lord
40 ………… ……. That his mist will fill most of the moon
41 [ ] blood that the northerner would become maggoty
42 [ ] abhorrence the diseased spot in all
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Col. 2 (There are no legible words before line 51)
51 with you (or: your nation) ….
52 .. the angels [ ] from ... on [ ] ..
53 … and tomorrow to … they will rest … big .. .. ..
54[by] three days this is what [I have] said He
55. these are [
56 please see the north[erner] enca[mops] [
57 Seal up the blood of the slaughtered of Jerusalem. For thus said the Lord of
Hos[ts]
58 the God of Israel, So said the Lord of Hosts the God of
59 Israel [
60 … He will have pity .. His mercy are ne[ar]
61[ ] blessed ? …
62 daughter ? …
63 …
64 [ ] …[ ] beloved ?
65 Three holy ones of the world from.... []
66 [ ] shalom he said, in you we trust … [?]
67 Announce him about blood, this is their chariot.
68 Many are those who love the Lord of Hosts, the God of Israel
69 Thus said the Lord of Hosts, the God of Israel ….[?]
70 prophets. I sent to my people my three shepherds. I will say (?)
71 that I have seen bless[ing]… …. Go say(?)
72 The place for David the servant of the Lord [ ]...[ ] .. [ ]
73 The heaven and the earth, [with Your great] might [and]
74 outstretched [arm]. Showing steadfast love to thousands …. steadfast love. [ ]
75 Three shepherds went out for Israel … [ ]…
76 If there is a priest, if there are sons of holy ones ....[ ]
77 Who am I? I am Gabriel …….. [ ]
78 You will rescue them………….. for two [] ...[ ]
79 from before you the three …. three .. [ ]
80 By three days, the sign, I Gabriel … …. [?]
81 prince of the princes, the dung of the rocky crevices []... ..[ ]
82 to the visions (?) … their tongue (?) [ ] … those who love me
83 to me, from the three, the small one that I took, I Gabriel
84 Lord of Hosts G<o>d of Is[rael] [
85 then you will stand …
86 … \
87 … world ? \
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THE SHORTENED TEXT OF HAZON GABRIEL
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11 ּכֹו אָּ מַ ר אֱֹלהִ ים צְ בָּ אֹות. יהוה אַ תָּ ה שֹׁ ֲא ֵלנִי:
(of) YHWH you ask me, thus said the Lord of Hosts
..12 ִם. וְ אַ גִ דָּ ה בִ גְ דֹׁ לֹות יְרּושָּ ַַל, בֵ ית י ְִש ָּראֵ ל.... טו
… the House of Israel and I will recount the greatness of Jerusalem
13 הִ נֵה ּכֹול הַ גֹׁ ִאים: [ּכֹו ]אָּ מַ ר יהוה אֱֹלהֵ י י ְִש ָּראֵ ל
[Thus] said YHWH the God of Israel: Soon all the nations
14..... צֹובְ ִאי ַם עַל יְרּושָּ ַַל ו
fight against Jerusalem and …
15 יאין וְ הַ שָּ בִ ין
ִ ִהַ נְב. אַ ְרבַ ע, שָּ לֹוש,  ְשתַ יִן, [אַַ]חַ ת
[O]ne, two, three, four. The prophets and the elders
16 אֲמָּ ַר ִים: עַבְ ִדי דַָּוִ ד בִ קֵ ש ִמן לְ ָּפנַי. [וְַ]הַ ח ֲִס ִידין
[and] the pious ones. David, my servant, asked me:
17 ּכֹו אָּ מַ ר. הָּ אֹות ֲאנִי ְמבַ קֵ ש ִמן לְ ָּפנֶָך, [הֲשִַ]יבֵ נִי
Answer me, I ask you for the sign. Thus said
18 בְ ִני !בְַ[ַָּי] ִדי בְ ִרי ַת: [י]הוה צְ בָּ אֹות אֱֹלהֵ י י ְִש ָּראֵ ל
[Y]HWH of Hosts, the God of Israel: My son, I have a new
19 ּכֹו אָּ מַ ר. לִ ְשֹלשֶ ת י ִָּמין תֵ דַ ַע, חֲדָּ שָּ ה לְ י ְִש ָּראֵ ל
testament for Israel, by three days you shall know. Thus said
20 נ ְִשבַ ר הָּ ַרע: יהוה אֱֹלהִ ים צְ בָּ אֹות אֱֹלהֵ י י ְִש ָּראֵ ל
YHWH, God of Hosts, the God of Israel: Evil will be defeated
21  ְשאָּ ֵל ִני וְ אַ גִ ידַָּ לְ כָּה מָּ ה הַ צֶ מַ ח, ִמלִ פְ נֵי הַ צֶ דֶ ק
by justice; ask me and I shall tell you what this bad
22 הַ מַ לְ אָּ ך הּוא, סד אַ תָּ ה עֹומֵ ד.ְַלֹו ב. הָּ ַרע הַ זֶה
plant is. Not by … you exist, (but) the angel supports you,
23 אַ ַל ִת ָּירה !בָּ רּוְך ּכְ בֹוד יהוה אֱֹלהִ ים ִמן, בְ סָּ ְמכֶָך
do not fear! Bless by the glory of YHWH (the) God from His
24  ַו ֲא ִני מַ ְרעִ יש אֶ ת, עֹוד ְמעַט קִ יטֹוט הִ יא. ְמקֹומֹו
place. In a little while I shall shake

149

25 הִ נֵה ּכְ בֹוד יהוה אֱֹלהִ ים. הַ שָּ מַ ִים וְ אֶ ת הָּ אָּ ֶרץ
Heaven and earth. Readily the glory of YHWH the God of
26 אֱֹלהַַ הַ מֶ ְרּכָּבֹות שֹׁ מֵ ַַע, צְ בָּ אֹות אֱֹלהֵ י י ְִש ָּראֵ ל
Hosts, the God of Israel, the God of the chariots will listen to
27 לְ מַ עַן. [קֹו]ל שֹוד יְרּושָּ ַַל וְ אֶ ת ע ֵָּרי יְהּודָּ ה ְינַחֵ ם
the [cr]y of Jerusalem and will console the cities of Judah for the sake of
28 ּולְ כֹול הָּ אֹׁ הֲבִ ין בקשו, צִ בְַ[אַֹׁ]ת [הַַ]מַ לְ אָּ ְך ִמיכָּאֵ ל
the Hosts of Michael [the] angel and for all the lovers bqšw
29 ּכֹו אָּ מַ ר יהוה אֱֹלהִ ים צְ בָּ אֹות אֱֹלהֵ י.] [ ִמלְ ָּפנֶיָך
[You]. Thus said YHWH, the God of Hosts, the God of
30  ִששָּ ה, ח ֲִמשָּ ה, אַ ְרבָּ עָּה,  ְשלֹושָּ ה,  ְש ַניִן, אֶ חָּ ד: [י ְִשרַָּ]אֵ ל
[Isr]ael: one, two, three, four, five, six
... 31 עֵץ: מַ הּו ?וָּאֹׁ ְמ ָּר ַה.... ִש]אַ ל מַ לְ אָּ ְך
ְַ [ ַוי
… angel … [ask]ed … What is this? And I said: a tree
.........32 וָּאֶ ְראֶ ה ְשנֵי. ְַי]רּושָּ ַל ִים ּכִ ימֹות עֹולָּם
… [Je]rusalem [shall be] as in early times. I saw two…
[…]

64,]  ְשל[ֹושָּ ה …הָּ עֹולָּם, …הָּ עֹולָּם. [ ְשלֹושַָּ]ה
[Thre]e …. , thr[ee] …
65... ְשלֹושָּ ה קְ דֹושֵ י הָּ עֹולָּם מ
three holy ones from past generations …
66]  ַלֹו עַל, [ ָּעלֶיָך ֲאנַחְ נּו בְ טּוחִ ין: אמר. [ְַי]רּושַ ַליִם
[Je]rusalem saying: (only) on You we rely, [not on]
67... זֹו הַ מֶ ְרּכָּבָּ ה של. לֹו עַל דָּ ם, בָּ שָּ ר
flesh (and) not on man. This is the chariot …
68... אֹוהֲבִ ין ַרבִ ים ליהוה צְ בָּ אֹׁ ת אֱֹלֵַי י ְִש ָּראֵ ל
YHWH of Hosts, the God of Israel has many lovers …
69]  ְשלֹושָּ ה: [ּכֹׁ ה אָּ מַ ר יהוה צְ בָּ אֹׁ ת אֱֹלהֵ י י ְִש ָּראֵ ל
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Thus said YHWH of Hosts, the God of Israel:
70 וְ אַַ]חַ ר. [ ְשלֹושָּ ה רֹועִ ין, יאים שָּ לַחְ ִתי אֶ ל ע ִַמי
ִ ִנְב
I sent [three] prophets to my people, three shepherds. And after
71  ַוא ֲִשיבֵ ַם ]אֶ ל... [יתי ב
ִ שֶַ ָּר ִא
that I saw … [I returned them] to
72] ַָּהִ נֵה ]אַַ[תָּ ה ע ִָּשית. [הַ מָּ קֹום לְ מַ עַן דָּ וִ ד עֶבֶ ד יהוה
the place for the sake of David, the servant of YHWH. Y[ou made]
73] אֶ ת הַ שָּ מַ יִם וְ אֶ ת הָּ אָּ ֶרץ בְ כֹוחֲָך [הַ גָּדֹו ַל ּובִ זְרֹו ֲע ַָך
heaven and earth with your great [might and outstretched]
74[... עֹושֶ ה חֶ סֶ ד ַל ֲאלָּפִ ים מ. הַ ְנ ֻטוָּה
arm. You show kindness to the thousandth generation …
75] [חסידין..... ְשלֹושָּ ה רֹועִ ין יָּצְ אּו לְ י ְִש ָּראֵ ל
Three shepherds will come forth for Israel …
76... דֹושין
ִ ְ ִא ַם יֵש בָּ ם ק, ִאם יֵש בָּ הֵ ן
If there are [pious ones] among them, if there are holy ones among them …
77... ִמי אַ תָּ ַה ? ֲא ִני גַבְ ִריאֵ ל
Who are you? I am Gabriel …
78  ֲא ִני ְמבַַ]קֵ ש. [אֹותָך
ְ נָּבִ ַי[א וְ ר]ֹועֶה יַצִ ילּו. תַ צִ ילֵם
you shall save them. A proph[et and a she]pherd will save you. [I as]k
79.  ְשלֹושָּ ה [נְבִ י] ִאין, ִמלְ ָּפנֶיָך ְשלֹושָּ ה רֹועִ ים
from You three shepherds, three [pro]phets.
80...  ֲאנִי גַבְ ִריאֵ ל. לִ ְשלֹושֶ ת י ִָּמין הָּ אֹות
In three days the sign will be (given). I am Gabriel …
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